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INTRODUCTION 


Location : Kalavai, a small town in the Vellore District of 
Tamil Nadu, India. 


Date : February 13, 1907. 


A young boy of thirteen is chosen to become the 68" 
Pitadhipathi of Sri Kanchi Kamakoti Pitam, in the illustrious 
parampara of Acharyas who adorned the Pitam established by Sri 


Adhi Sankara more than 2500 years ago. 


That boy is none other than His Holiness Jagadguru Sri 
Chandrasékharéndra Saraswathi Swamigal. To millions of devotees 
he was simply ‘Periyava’ — the revered one or Maha-Periyava. 
‘Periyava’ in Tamil means a great person. That term however has 
acquired a special meaning because it has come to refer to His 
Holiness. It is a term that at once conveys endearment, reverence 
and devotion. It would never be mentioned in a casual manner. 
Mahaswami and Paramacharya are his other well-known 


appellations. 


The Paramacharya was the Pitadhipathi of the Mutt for 87 
long years. During this period, Sri Kanchi Kamakati Pitam acquired 
new strength as an institution that propogated Sri Adhi Sankara‘s 
teachings. The devotion, fervour and intensity with which the 
Paramacharya practised what Adhi Sankara had preached, is 
unparallelled. He lived a spartan life. Throughout his life, the main 
focus of his concern and activities was rejuvenating Védha 


adhyayana, the Dharma Sasthras and the age old tradition which 
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had suffered decline. ‘Védha rakshanam’ was his very life breath 
and he referred to this in most of his public discourses and private 
conversations. His providing regular support to Védha Patasalas 
through the Védha Rakshna Nidhi Trust (which he founded), 
honouring Vedhic scholars, holding regular sadhas which included 
discussions on arts and culture - these led to a renewed interest in 
Vedhic religion, Dharma sasthras and Sanskrit. His long tenure as 


Pitathipathi was the golden era of the Kanchi Kamakoti Pitam. 


Paramacharya was a walking university. Scholars of all sects, 
not only from all over India but also from countries abroad came to 
him and deemed it a blessing and a privilege to go back enlightened 
after meeting him. His regular visitors ranged from the most 
ordinary village folk to the highest in the land. Presidents and Prime 
Ministers, Kings and Queens, Highnesses and Excellencies came to 
spend a few moments with him and seek his blessings. 


That the Paramacharya was an extraordinary phenomenon 
can be seen from this incident. When he was in his late eighties he 
left Kanchipuram and undertook a padha yathra through 
Karnataka, Maharashtra and Andhra. Before he returned to 
Kanchipuram he made all arrangements for the construction of an 
exquisite Nataraja temple at Satara (Uttara Chidambaram). The 
uniqueness about this temple is the fact that the states of Tamil 
Nadu, Pondicherry, Andhra Pradesh, Kar nataka, and Maharashtra 
came together to build the 5 doorways to the temple. The state of 
Kerala supplied the entire wood required for the temple. It was only 
his grace and moral influence that made this possible, 


The Paramacharya‘s catholicity of outlook was extra- 
ordinary. He was the Advaitha Acharya. He was the authentic 
spokesman of Hindu religion and its Dharma Shastras and of 
Sanathana Dharma. He even believed that it was Vedhic religion 
that had prevailed all over the world in ancient times. But, just as he 
had high regard for the Acharyas of other philosophical doctrines 
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like Ramanuja and Madhva and the Nayanmars of Saiva Siddhanta, 
he had great respect for Jesus and Mohamed Nabi, the Prophet. He 
could be so considerate as to express the view that those who 
indulged in proselytisation did so out of their conviction that their 


religion alone could secure redemption. 


February 13, 2006 marks the beginning of the 100" year of 
the Paramacharya’s Sanyasa Swikarana (entering the ascetic order) 
and Pitafohana (becoming the head of the Sri Kanchi Kamakoti 
Pitam). Sri Kanchi Mahaswami Peetarohana Shatabdi Mahotsava 
Trust has been specially formed to celebrate this significant 


milestone in the spiritual history of India. 


The main objective of the Trust is to spread the thoughts and 
the message of the Paramacharya across the world, not just to his 
devotees, but even to others who might never have had the 
opportunity to have his dharsan. With this objective in view the 
Trust has undertaken on priority the translation into English and 
other major Indian languages of his discourses in Tamil 
(upansayam). To begin with, we have chosen ‘Deivathin Kural’ - 
Voice of God in Tamil. It is a collection of the Paramacharya’s 
discourses starting from 1932. There are seven volumes each of 
about 1000 pages. His talks cover a wide range of topics apart from 
all aspects of Vedhic dharma and Hindu religion which is the main 
focus. It is a veritable encyclopedia of Hindu religion and dharma to 
which people refer for authentic information on these aspects. 


‘Deivathin Kural’ is a monumental work by Sri Ra Ganapathy 
and it occupies a special place among many books written about 
Paramacharya. Sri Ganapathy painstakingly collated all of 
Paramacharya’s talks, conversations, casual comments, answers to 
questions etc covering several aspects of our ancient religion, 
dharma and culture. Sri Ganapathy not only collected the material 
but also collated and organized under various subjects everything 
that the Paramacharya had spoken abouta subject over ENS f 


at several places. 








The purpose of the English translation is two fold. One is to 
reach Paramacharya’s thoughts and message to a wider audience. 
The second is to use the English translation as the basic text for 
translation into other Indian languages. The original in Tamil 
portrays in large measure the simplicity and clarity of thoughts and 
expressions and the unique story telling style of the Paramacharya. 
It has been our attempt to capture it in English. As readers will know 
this is not an easy task. In one of his talks, while explaining the need 
to protect the Védhas in their original form, the Paramacharya 
himself has, in his characteristic style, referred to the limitations of 

any translation. 


The Paramacharya’s observations are a warning to us and we 
are deeply conscious of our responsibility. Effort has been made to 
address the average reader through this work in simple language. 
Since the English version is to be the base from which translation 
into other Indian languages will be done, suitable diacritical 
markings have been used for Sanskrit and Tamil words. Wherever 
necessary the actual Sanskrit words and Slokas have been given with 
diacritical markings and the meanings are also given along with the 
words. This should make it more convenient for the reader thana 
separate glossary at the end. 


It is usual to share one’s good and memorable experiences 
with others. When two devotees of the Paramacharya meet, it turns 
out to be an occasion for sharing of experiences. Entire train 
journeys could be spent talking only about him and his various 
qualities. He has indeed created a huge family, truly a Vasudaiva 
Kutumbhakam. It is the hope and wish of Sri Kanchi Mahaswami 
Peetarohana Shatabdi Mahotsava Trust that readers will experience 


the Paramacharya through these pages, which in itself would be an 
elevating experience. 


His talks do more than providing insight into Vedhic Dharma 
and Hindu religion. There is indeed hope that inspite of the 
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declining moral values all around, dharma will prevail. It should also 
be clear that mere wishful thinking will not make that happen. All of 
us have a duty and responsibility towards making it happen. The 
many schemes which the Paramacharya introduced are simple and 
effective. If anything, we have to revive many of his practical ideas 
and implement them. 


The blessings of H.H. Sri Jayendra Saraswathi Swamigal and 
H.H. Sri Sankara Vijayendra Saraswathi Swamigal, the 69" and 70" 
Acharyas of Sri Kanchi Kamakoti Pitam have provided 
encouragement to this Trust to embark on a project of this 
magnitude. It is their Sankalpa that the Paramacharya’s message 
should reach every Indian wherever he may be. We are overwhelmed 
by the responsibility they have placed on us. 


Millions of the Paramacharya’s devotees sincerely believe 
that He is alive even today and He is guiding us on the path of 
dharma. It is His spirit that acts as the beacon in these troubled 


times. It is through His grace that this work is being published. 


Sri Kanchi Mahaswamt 

Peetarohana Shatabdi Mahotsava Trust 
Mumbai 

February 13, 2006 
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for this. May the blessings of the Paramacharya be always with 
them. 


In his preface to the Tamil editions Sri Ganapathy has thanked 
Kalki and B.G. Paul & Co, a publishing house. He has also thanked 
several individuals making special mention of Sri 
Ananthanandéndra Saraswathy Swamigal, popularly known as ‘Sri 
Anjanéya Swamigal, who spent several years with the 
Paramacharya. He was witness to several conversations and 
expositions of Paramacharya on various topics. It was he who 
helped Sri Ganapathy to capture the delicate nuances on many 
subjects, discussed by the Paramacharya. In addition, there were 
devotees who had assiduously taken notes from the Paramacharya’s 
conversations and speeches and gladly shared them with Sri 
Ganapathy but on strict conditions of anonymity. Such is their 
devotion and humility. 


We approached Sri V. Krishnamachari of Mumbai for taking 
up the responsibility on the Tamil to English translation work. He 
readily consented to undertake the onerous task. Sri 
Krishnamachari who is in his late seventies is a retired official of the 
Railways. He had developed a flare for literary work very early in his 
life. He has been a freelance journalist and has also reviewed several 
books including books on religion. he has especially taken interest 
in translations and some of his translated works have been 
published by the Bharathiya Vidya Bhavan. Currently, he is the 
Executive Editor of Dilip, a magazine devoted to Hindu religion and 
culture, which was founded at the instance of the Paramacharya and 
He is also the Secretary of Bombay Tamil Sangham. He has done this 
English translation as a labour of love and we wish to record our 


grateful thanks to him. 


It is to be mentioned that the Saundaryalahari portion is an 
adaptation of R.G.K’s translation of the same, published earlier by 
Sri Kamakshi Seva Samiti, changes having been made to suit the 
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format and the diacritical marking system of the rest of this volume. 
We are grateful to the Samiti for having permitted the use of the 
relevant text. 


As in all such projects, there will always be scores of silent 
volunteers, who do things just for the pleasure of rendering service. 
In this case, they have performed this as a yagna because of their 


unstinting devotion to the Paramacharya. We are grateful to all of 
them. 


It is because of the Divine grace and the blessings of the 
Paramacharya that we even thought of this monumental project. 
While we were still thinking of the project, H.H. Sri Jayendra 
Saraswathi Swamigal and H.H. Sri Sankara Vijayendra Saraswathi 
Swamigal gave us the much needed encouragement and impetus to 
plunge into this ocean of nectar in the manner of what Krishna did 


to Arjuna to spur him into action. We offer our obeisance to the two 
Acharyas. 


Sri Kanchi Mahaswami 


Peetarohana Shatabdi Mahotsava Trust 
Mumbai 


February 13, 2006 


GUIDANCE TO PRONUNCIATION OF 
NON-ENGLISH WORDS WITH DIACRITICAL MARKING 


ALPHABET TO BE PRONOUNCED AS 
Aa Ain August, Author 
Eé Ain April, Angel 
li Ein East, Eagle 
Oo oinopen, over 
U oo in cool, Tool 
Ss Sin Sivaji, Sankar 
Syamala 
Nn ninrent, under, bundle 


lin pluck, click, block 


lay 
i= 


The word Āchāryā with capital A, whenever appearing, refers to 


Adhi Sankara Bhagavadpādā 
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ALIFE BLESSED WITH 
SIXTEEN IS A GREAT LIFE 
REMEDY FOR ALL OBSTACLES 


t the commencement of learning, during marriage, when 
A noving to anew place, when starting from a place, at the time 
of war - cutting it short, in all activities there is one who never 
faces any obstacle or hindrance. 


Vidhyarambé vivahé cha pravésé nirgamé thatha 
Sangramé sarva karyéshu Vignas-thasya na jayathé 


Vidhyarambé - when learning is commenced - that is 
Brahmacharya asramam. There will be no 
hindrance when going through that 


asramam. 

vivahé cha - at the time of marriage - that means 
there will be no hindrance during 
gruhasthasramam too. 


Since very few people take to sanyasa asramam 
brahmacharya asramam and gruhasthasramam cover the entire 
life. So he faces no hindrance throughout his life. 


What is life? It consists of a variety of changes or 
movements; it is engaging in several activities through the mind, 
speech, body, with buddhi and with money in a way that what i 
seen today is not there tomorrow. Although life is all movement it 
is only the movement done with the body that is clearly seen as 
such. In that too, the physical journey by which the. body moves 
from one place to another is seen as the important movement. ae 
is what is referred to as ‘Pravesé nirgamé thatha’. “Pravesam 1s 
moving into a place. ‘Nirgamam’ is moving out from aplace. 


Thus, whatever the type of movement, we enter into 
something, we leave something and start. In all these there is one 
who faces no hindrance. 


I said that life is movement. There is another definition 
which we frequently find these days in newspapers. We hear of the 
‘life’s struggle’. Darwin’s theory, Herbert Spencer theory etc say 
that itis through struggle that life has evolved. 


If we think of it we will know that movement and struggle are 
connected with each other. If there is movement for only one and 
all the rest are motionless, he can move about comfortably as he 
likes. (I refer to all kinds of movements) But is it so in practice? It 
is restless motion for all beings. There is motion in inert things 
also! Even within an atom there is constant motion at the speed of 
electricity. If all beings and inert things are in constant motion will 
there not be clashes between them? Is not struggle a clash really? 


If we go to the fundamental, when a being or an inert thing is 
involved in motion that itself is struggle. Is it not clear that when 
peace is attained we will settle down without movement? Not being 


in a state of peace, we struggle. Do we not speak of the antonyms 
of war and peace? 


Although life itself is a struggle it is clearly seen to be so only 
when two people fight with each other. That is called ‘Sangramée’ . 


‘Sangram’ means fight, war. In war that one person will face no 
hindrance but will be victorious. 


If we expand this, he will be successful in all his activities. 
We can expand this meaning still further and say that he will reach 
the state of perfection which is ‘athma samadhi’ in which there is 
no movement or struggle. Just as commencement of learning is 
indicative of brahmacharyam and marriage is indicative of 
gruhasthasramam we can understand the state of ‘athma samadhi’ 
to mean the sanyasa asramam. 


Instead of saying that he will face no obstacle in this or that 
or in this asramam or that asramam, the sloka says 
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comprehensively ‘in all activities’ - sarva karyeshu - he has no 
obstacle. 


‘sarva karyéshu Vignas-thasya na jayathé’ 


Thasya - for him 

Sarvakaryéshu - __ inallactivities 

Vigna - obstruction or hindrance 
Na jayathé - does not happen 


It is only if a thing is stated in different ways it gets registered 
in our mind. If it is merely said ‘there will be no hindrance to 
anything’ the emphasis will not be felt. Only if a few specific things 
are stated where there will be no hindrance and then it is said ‘No 
hindrance in anything’ it will register firmly in the mind. 


Who is that one person? The answer to this is in the first part 
of the sloka which says : 

Shodasaithani namani yah patéth srunuyadhapi 

Shodasa éthani namani yah patēth srunuyadh api 


Ethani - This, thatis what is stated before this. 
Shodasanamani - Thesixteennames 

Yah - Onewho 

Patéth - Reads 

Api - Or 

Srumuyath - Hears 


To one who reads these sixteen names or hears them from 
another there is no hindrance in any of his efforts. 

When a Purariais read one who reads itis the Vaktha and the 
one who hears it is Srotha. But here we are concerned only with 
sixteen names. Although it is the practice to talk of ‘reading and 
hearing’ the real meaning is that we have to memorise the sixteen 
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names and repeat them. Those who have not memorized them can 
read them froma book or hear them from another. 


If one reads or hears these sixteen names or better still 
memorises and recites them he will face no hindrance in all his 
endeavours. 


Who is the Swami with these sixteen names? From the 
statement that ‘There will be no hindrance’ it can be guessed who 
he is. He is Vignéswara. He has several names. There are twenty 
one kinds of leaves and twenty one names for doing archana to 
him. There are twenty one types of flowers and names for doing 
archana. For doing archand in pairs twenty one times with dhurva 
grass there are twenty one names. Only sixteen names have been 
mentioned here for removal of hindrance to all efforts. 


zee 


THE GREATNESS OF SIXTEEN 


Sixteen is a number of great merit. We talk of ‘Shddasa kala 
purnam’. Shddasam is sixteen. Starting from the New Moon day 
{Amavasya) upto the Full Moon day (Pournami) the moon has 
sixteen phases (Kala). It is when the moon attains the sixteenth 
kala, it is pournami. The sixteen offerings we make during 
elaborate puja are called ‘Shodasa upacharam’. Just as we talk of 
Saptha Mathruka for Seven Devis there are also sixteen Dévis 
called Shodasa Mathruka. Of the Raja Rajéswari manthras of 


Ambal ‘Shédasakshari’ is the highest. It is for this reason Ambal 
hasaname ‘Shddasi’, 


In the Tamil region the usual manner of blessing anyone is 
that he ‘should be blessed with sixteen and live a great life’. Here 
‘blessed with sixteen does not mean blessed with sixteen children 
- as some people think but sixteen different things that are required 

for leading a good life. But the Vedhic benediction for the woman 


with husband is “Lord ! May You bless her with ten children and 
make her treat her husband as the eleventh child’. 
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When any worship is commenced one should do Sankalpam 
(expressing a resolve) that ‘I do this worship for being blessed with 
such and such things’. Sixteen things are included in this wish-list. 
Prosperity, stability, fortitude (viryam), success, long life, good 
health and wealth for the whole family - these make seven; then to 
be blessed with dharma, artha, kama and moksham - these make 
four; fulfillment of desire, to be blessed with all auspicious things 
and destruction of all sins - these make two; for the betterment of 
the children and grand-children; finally the god to whom worship 
is offered should be pleased with it and by his prasad all wishes 
should be fulfilled. Those who feel that in all these there are more 
of worldly things add attainment of jndna and vairagya. 


Blessings for a good life are sixteen and Pillaiyar has sixteen 
names! 


SHODASA NAMA SLOKAS 

Sixteen names have been mentioned as being important to 
Pillaiyar - Sumukar, Ekadhanthar, Kapilar, Gajakarrakar, 
Lambodarar, Vikatar, Vignarajar, Vinayakar, Dhiimakethu, 
Ganadhyakshar, Bhalachandrar, Gajananar, Vakrathuridar, 
Sirpakarnar, Hérambar and Skandapurvajar. For remembering 
these names easily, they have been given in the form of a sloka. 


Sumukaschaika dhanthascha kapilð gajakarnakah 
Lambodharascha vikato vignarajo vinayakah 
Dhamakéthur garadhyakshah Bhalachandro gajananah 
Vakrathuridah sirpakarno hérambah skandapurvajah 


Itis after this sloka the three line sloka ‘Shodasaithani..... Na 
Jayathé’ comes. 


Vignéswara has taken several forms. In that there is a group 
which has sixteen forms and it is called “Shodasa Ganapathi’. I 
tried to find out if these sixteen names are those of the Shodasa 


Ganapathi. I found it is not so. In the Shodasa namas the third is 
Kapilar. It means the red colour of arecanut. But the dhyana sloka 
of Shddasa Ganapathi says that the third form is of the colour of 
sarad moon. In the Shddasa nama the fifteenth is Héramba but in 
the group of sixteen the eleventh has the name as Héramba. There 
are several discrepancies like this. Therefore the two are different 
classifications. But we are now concerned with the sixteen names. 


week 


SUMUKAR 


This is the first name. It is said that when we welcome 
someone we should do so with ‘Sumukam’. Sumukam is good face. 
A good face is one which brims with love and happiness. When the 
love and happiness in the heart is reflected in the face it becomes 
Sumukam. Do we not say that the face is the index of the mind? 
Vignéswara has such a Sumukam which reflects his inner love. A 
face that reflects a good mind is Sumukam. 


In the ‘Suklambaratharam’ sloka there is ‘Prasanna 
Vadanam’. That is Sumukam. When love and the happiness that 
comes out of it get reflected externally in the face, it is ‘Prasanna 
Vadanam’. Clarity, confidence and brightness make Prasanna 


Vadanam. The ‘Su’ which is part of Sumukam also refers to that 
Prasannam. 


In whatever form Vigneswara may be, His inner love and joy 
will be reflected in the face and He will be Sumukar. Because He 
has the elephant face, these shine on His face in an extraordinary 
manner. There is something special about the face of the elephant 
due to which we like to keep looking at it and do not feel tired of it. 
Its face is broad, commanding, extremely peaceful and something 
which belies description (if it can be described it will not be so 


great!). Since Vignéswara has such an elephant face the name 
Sumukar specially fits Him. 


HOW GANAPATHI WITH HUMAN FACE 
BECAME ELEPHANT-FACED 


When we say ‘In whatever form He may be’ we are reminded 
of the Naramukha Ganapathi ( Gartapathi with human form). In the 
South street in Chidambaram, He is with the human face, so much 
so that He cannot be identified as Gartapathi unless one is told so. 
In Tiruchirapalli also, in the Rockfort Temple, there is Naramukha 
Ganapathi. 


According to one of the stories relating to His several 
manifestations His original form was human. Amba] thought of 
creating a guard for Her palace. She wiped Her body and with the 
turmeric, kumkum and incense powder etc which She gathered, 
She made the form of a young man and gave the form life. She kept 
him outside as guard and went to have Her bath. 


Ambal is auspicious in every way (Sarva Mangala). It is 
because She had created the original Pillaiyar from out of the 
auspicious turmeric we make Pillaiyar out of turmeric powder and 
do puja before commencing anything auspicious. 


Paraméswara came to Parvathi’s palace. He thought “Who is 
this male member in my wife’s palace’ and got angry and as if He 
was not aware of anything He cut off his head. Really speaking, He 
knew everything but He acted in this manner for the good of the 
world and did it in the manner of an absorbing drama. The good of 
the world is this : An asura by name Gajamukasura (who had the 
elephant face) had obtained a boon that only someone with an 
elephant head like him and who is not born of male-female union, 
could kill him. Around this time, near Kailas an elephant was lying 
with its head to the North which is bad for the world. The Lord 
combined the two situations and played the drama. For having 
beheaded the beloved child created by Ambal He got pulled up by 
Ambal. Then He killed the elephant which was lying with its head 
to the North, brought that head, fixed it on the torso, gave it life 
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and pleased Ambal. He caused the destruction of Gajamukasura 
through Pillaiyar and ensured the welfare of the world. 


wee * 


ONE WHO IS OF THE FORM OF JOY 


Vignéswara with a smiling face is the very form of joy. 
Happiness is perfection. We talk of ‘Anandha Pariam’ . (Sadasiva) 
Brahmméndral has sung ‘Sathatham Anandha Parra Pothoham’ 
and Sachithananda Purnia Pothdham’ . If there is joy there will be 
laughter and with that music and dance. When one is sorrowful if 
he is asked to dance, will he do it? It is because Pillaiyar is of the 
form of bliss, He is Nritha Ganapathi. In many Siva temples, the 
chief among the deities on the outer wall of the sanctum sanctorum 


is the Narthana Vinayakar. Happily laughing, he will dance with his 
huge stomach. 


It can be said that for his joy the stomach also is the index 
just as the face. 


Mukam means ‘beginning’. It is appropriate that the names 
begin with Sumukar. 


xa 


ONE WITH THE GOOD MOUTH 


Mukam means not only the entire face but also the mouth. In 
Sanskrit there is no separate name for the mouth. The part which is 
the instrument of speech and which speaks all the names has no 
name for itself. In Tamil there is name for the mouth but there is no 
name for the face, grammatical or literary. It appears that in olden 
times the students of the Sanskrit gatikas and Tamil schools used to 
make fun of each other. One will say that the other has no mukam. 
The other will ‘Say of the first that he has no mouth. Such 


exchanges were not out of linguistic rivalry but were in good 
humour. jane 
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I wanted to say that mukam means the mouth. When it is 
said Sumukam - good mouth - which is that? The mouth that 
speaks good things is a good mouth. That is why a good scholar 
(vidwan) has the name ‘Sumukar’. Understood this way also, 
Pillaiyar is Sumukar. He is a great vidwan. There is no difference 
between Him and the great scholars referred to in the Védhas as 
Brahmanaspathi or Bruhaspathi. 


Of the several forms, there is one who is Vidhya Ganapathi. 
In Chaturthi Paja Kalpam it is laid down that the names of the 
twenty one different forms are to be repeated and archana should 
be done with twenty one different types of flowers. For Vidhya 
Gariapathi the flower prescribed is ‘Rasala’. Rasalam (commonly 
spoken of as Rasalu) is the sweetest of the mango variety. Vidhyais 
such a mango for the soul. Paramasiva kept as prize the fruit 
brought by Narada to be given to the one who comes first after 
completing a round of the world. Vignéswara won the prize. That 
fruit of jndna was the mango. 

Sumukar has vidwath, vidhyā and the jnana obtained from 
them. 


wee 


THE GREATNESS OF THE ELEPHANT’S MOUTH AND ITS 
PHILOSOPHY 


There is something special about the mouth of an elephant. 
For human beings and animals the mouth is always visible with the 
lips spread from one end to the other. Only the eyes have the 
eyelids which keep moving up and down to protect the eyes. 
Although, just as the eyelids close the eyes, the lips close and hide 
the teeth and the tongue, there is a difference. The eyelids have no 
role in seeing which is the function of the eyes. The lips have a 
major role in speech. Sound is produced jointly by the tongue, 
teeth and lips. Since sounds like ‘pa’ ‘ma’ etc are pronounced 
mainly by the lips, they are called ‘oshtyam’. In English also such 
sounds are called ‘labial’. 
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It is only for the elephant that its trunk hides its mouth. 
Closing the mouth with the hand is a sign of humility. We have to 
specially do the act of closing the mouth with the hand. But for the 
elephant the trunk in the normal position hides the mouth. It is 
only when it lifts the trunk for putting the food inside the mouth or 
for any other reason the mouth can be seen. There is a lot of 
philosophical meaning in Pillaiyar having such a mouth. He is in the 
form of elephant with the mouth closed by the trunk only to show 
that, however much one’s scholarship (vidwat) may be, instead of 
being talkative the mouth should be kept closed except when 
necessary and that is the characteristic of a vidwan. He shows that 
the final stage of all vidwat is ‘mounam’. 


k*k 


EKADANTHAR: 
‘ONE WHO WILL DO HIS UTMOST TO OTHERS’ 


Ekadanthar means one who has a single tusk. Generally male 


elephants will have two tusks and female elephants have no tusk. 
But he has a single tusk. 


He too had two tusks. He himself broke the tusk on the right 
side. In idols we can see him keeping it in his right lower hand. 
Why did he break it? There are two different stories in the 
Puranas. According to one story when Vyasa kept narrating 
Mahabharatham, Vigneswara had to write it down immediately on 
the Himalayan rock. He did not have a stylus (writing instrument) 
and therefore he broke his own tusk and used it as the stylus. This 


story highlights the noble quality of Sacrificing what is most 
valuable for an elephant. 


Another story has it that Gajamukasuran could not be killed 
with any other weapon. Therefore he broke his tusk and used it as 
the weapon to kill him. Itis a story that shows that for the welfare 
of the world he gave his very bone. For the Thirukkural which 
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talks of such a sacrifice the example of Dadhisi rishi (when Indra 
wanted to make vajrayudham to kill Vruthrasura, Dadhisi rishi 
gave his own bone for the purpose) is given. The tusk is also 
elephant’s bone. Therefore Pillaiyar also is one who gives his very 
bone in the service of others. 


wk tk 


ONE WHO IS ALSO A FEMALE 


There is a philosophical meaning for his being with single 
tusk. It is only to show the principle of God-head which is both 
male and female. He is a male on one side with the tusk and a 
female on the other side without a tusk. Just as his parents are in 
the Ardhanariswara form he too displays both the male and female 
form. In Ardhanariswara it is male form on the right side and 
female form on the left side. But for Vignéswara it is just the 
opposite. 


VIGNESWARA GAYATHRI 


There is a Gayathri manthra appropriate to each deity. 
When Gayathri manthra is given as Brahmopadesam at the time of 
upanayanam that Gayathri is for the deity Savitha who is 
Paramathma Sakthi and who is in the effulgence of the Sun. It 
consists of twenty four alphabets. All devathas have Gayathri of 
the same scale. These manthras are of three parts, each of eight 
alphabets. In every part, the name of the devatha to which the 
manthra is appropriate is mentioned. In the first part one name is 
mentioned and then said ‘We will know such a deity’. In the 
second part, another name of the same deity is mentioned and it is 
said ‘Let us meditate on such a dévatha’. In the third part, another 
name is mentioned and said ‘May such a deity prod us on the right 
path’. (In the Gayathri for Savitha for the first two parts together it 
will be ‘Let us meditate’. In the third part without mentioning a 
name it will be said ‘Let the deity activate our intellect’. According 


13 


to Maha Narayartopanishad in the Gayathri manthras which are 
popular - the Gayathri of Paramasiva, Vignéswara, Subrahmariyar 
and Nandikéswarar - ‘Thath Purusha’ is mentioned as the first 
name. But in Atharva Vedha, there is a Gayathri specially for 
Vignéswara. It is called ‘Gariapathyatharvasirsham’. There is one 
Ganapathi Gayathri in that. In this the first name is Ekadanthar. 


x kk 


KAPILAR : VINAYAKA OF TIRUCHENGATTANKUDI 


The third name is Kapilar. It means that he is dull-red in 
colour. 


Vignéswara is of different colours in His different forms. In 
the sloka ‘Suklambaratharam’ it is said that he is white like the 
moon (Sasi varriam). In Tiruchengattankudi near Kumbakoriam 
and in Idumbavanam near Tiruthuraipindi, there is white 
Vinayakar (Swétha Vinayakar). Avvayar in one of her sthothras 
describes Him as being blue in colour and in another sthothra as 
the colour of coral. The child-God would have given dharsan to 
that old lady in different colours! In the Northern parts of India 
Vignéswara is generally red with ‘sindhar’. In Thanjavur District, 
there is a temple called ‘Garapathiswaram’ in Tiruchengattankudi. 
The main word in this is ‘Senkadu’ which means ‘Red forest’. 
When Vignéswara killed Gajamukasura, the asura’s blood flowed 
through the forest and the forest became red and Pillaiyar also 
became red. It may not be pure red. We may take it that it is a 


colour we may see when blood is over the black body of the 
elephant. 


It appears Vigneswara thought that by killing a great warrior 
and shedding his blood he was afflicted by ‘Virahaththi dhosham’. 
He cannot suffer any dhosham. It is only to show us the way that 
he had acted in this way. Did not Rama think that he had suffered 
dhosham by killing Ravana and as expiation (prayaschitham) he 
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installed Ramalingam and worshipped? In the same manner 
it appears that Pillaiyar also installed a lingam in 
Tiruchengattankudi, did Siva puja and had his dhosham remedied. 
Therefore just as the place where Rama did Siva paja became 
Raméswaram the temple at Tiruchengattankudi became 
Ganapathiswaram. 


VATHAPI GANAPATHI : SOME HISTORICAL DETAILS 


Then Vathapi Ganapathi arrived at the same place. He is the 
Gariapathi who was worshipped by Agasthiya Muni for digesting 
the asura, Vathapi who had entered his stomach deceitfully. The 
place where the asura , Vathapi lived and was killed is also called 
Vathapi (present day Badami in the Bijapur District of Karnataka). 
It also became the capital of the rulers of the Chalukya dynasty. 


In the Chalukya dynasty there were two kings with the name 
Pulakési. The copper plate edicts of the Chalukyas are in Sanskrit 
and their stone inscriptions are in Kannada. In Kannada, Pulakesi 
has been mentioned as Polekesi. Although several roots of this 
word in Tamil, Telugu and Kannada are mentioned, once they 
became kings they had the Sanskrit name Pulakési. Historians have 
deciphered this name as Pulakésin, Pulakési in Sanskrit and write 
the same in English also. 


Pulakési means one who has the hairs standing on end due to 
ecstasy (Pulakankith). A king carries out courageous acts which 
make his hair stand on end and also make the hairs stand on end of 
those who see such acts or hear of such acts. One who does this is 
Pulakési. 

In the story which we are going to see, Mahéndra Varma 
Pallava was one of the two great kings who were rivals to Pulakesi 
Il. Greater than the Pallava king was Harsha Vardhan in the North. 
The name Harsha also has the same meaning as Pulakesi. Pulakesi 
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had successfully driven away such a Harsha. Pulakesi’s original 
Kannada name was Erayamma. It occurs to me that when he 
became king and adopted the Sanskrit name he took the name 
Pulakesi because that was his grandfather’s name and also because 
it was another name for his arch rival Harshavardhan. 


The hair has a name ‘Alakam’. Kubéra, the Yaksha king and 
the deity for wealth is called Alakésan. His capital was Alakapuri. 
Names like Hrushikésan, Pulakési, Alakésan indicate such 
greatness that would make the hairs stand on end. 


Pulakési I was cheated by his uncle and therefore lost the 
right to rule. Later by his extraordinary power he defeated his 
uncle and ascended the throne. He attained the highest position 
amongst the Chalukya kings. With the title Sathyasrayan (the 
refuge of Sathyam) he had ruled. He forced the great Harshavardan 
to retreat and confine himself to the north of Narmada. 


The great king during that period in the South was the 
Pallava King, Mahéndra Varman. In the drama, Maththavilasa 
Prahasanam which he wrote, he calls himself as Mahéndra 
Vikrama Varman. He was such a great artiste himself and also a 
connoisseur of arts that arts of sculpture and music will ever 
remember him. Pulakési invaded the Pallava kingdom and forced 
Mahéndra Varma’s army to confine itself to the fort and thus 
gained victory. 

The defeat at the hands of Pulakési became a sore for the 
Pallava dynasty. Mahéndra Varman died before he could retaliate 
and take revenge. It became possible only during the time of his 
son, Narasimha Varman, who got the name Mamallan. He invaded 


Vathapi and defeated the Chalukyas. He marched right into 
Vathapi and destroyed it. 


We frequently use the term ‘kshathram’. When one nurtures 
great enmity towards another and wants to seek revenge it is called 
kshathram. That is the quality of the kshathriyas. Although they 
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have several great qualities their feeling of enmity becomes 
kshathram and we see how power spoils the mind. 


Kshathriyas have the suffix Varma. The direct meaning of 
Varmam is armour (kavacham). Since the Kshathriyas wear the 
kavacham they became Varmas. Not only that; they protect the 
country even at the cost of their own lives and therefore they are 
Varmas. But when we talk of Varmam we do not have this aspect in 
mind but only the feeling of revenge. The Chalukyas did not lag 
behind the Pallavas in kshathram. Their only thought was to 
avenge their defeat and destroy Kanchipuram. Vikramaditya I 
who ruled Vathapia hundred years after Narasimha Pallava Varma 
overran Kanchi. By that time the Kailasanathar Temple had come 
up in Kanchi. It is a treasure house of sculpture. If Vikramaditya 
had wanted, his army would have destroyed Kanchi and also the 
Kailasanathar Temple. But he did not do it. He had received Siva 
manthra dikshai. Whether due to his Siva bhakthi or because he 
was a connoisseur of arts he did not indulge in such acts. Not only 
that; when he returned to his place, he had a temple ( Virupakshar 
temple) constructed as an exact replica of Kailasanathar temple 
for which he had taken sculptors from Tamil Nadu treating them 
with great honour. 


Going back to Narasimha Varma Pallava’s victory over 
Vathapi his commander-in-chief in that war was Paranjothi. He 
belonged to the Brahmin sect of Mahamathrar. Mahamathrar were 
those Brahmins who gave up their Vedhic way of life and took to 
other worldly activities. | Paranjothi belonged to 
Tiruchengattankudi where there is the Siva temple, 
Gariapathiswaram. He must have been drawn to VignéSwara 
bhakthi from his early days. When he returned victorious from 
Vathapi along with several things he brought a Ganapathi from 
there. After the successful completion of the invasion of the 
Chalukya kingdom Paranjothi underwent a major change of heart 
in the manner of Asoka after the Kalinga war. He wanted to quit 
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the service in the king’s army and settle down in the native place 
and spend his time as a Siva bhaktha. He retired from the king’s 
service with all honours and came to Tiruchengattankudi and 
installed there the Gariapathi he brought from Vathapi. (He came 
to be called Siruthonda Nayanar) There is also a view that the 
Ganapathi at Tiruchengattankudi was not brought from Vathapi. 
Experts of iconography for example say this on the basis of the 
features of the idol. One of these experts has said ‘Paranjothi must 
have developed great bhakthi to a Vignéswara in Vathapi over 
which he had gained victory. Therefore when he settled down in 
his native place he might have installed Ganapathi. Since Vathapi 
was the cause for the installation, the Murthi might have come to 
be called ‘Vathapi Ganapathi’. There is also another version : It 
may be true that Paranjothi had brought the Vignéswara Muarthi 
from Vathapi but he might have installed it in Tiruvarar since it is 
the ‘Muladhara Kshéthram’. 


THE ELEPHANT - FACED AND AGASTHYA 


Agasthya Maharishi is very much connected with 
Vignéswara. Both have huge stomach. Agasthyar is of the size of a 
thumb. Pillaiyaris also described as ‘ Vamana ripam’. 


Vamana Rūpa Maheswara Puthra 
Vigna Vinayaka Padha Namasthe 


‘Vamana ripam’ means short. On the one side, he is 
described as ‘Vakrathunda Mahdakaya’. That is, he has a huge 
body. On the other he is described as Vamana Rupa. He is both the 
small and the big. He is the atom. He is also the infinite universe. 


In Hampi there are two large-sized Vignéswara Murthis. One 
is ten feet tall and the other is about twenty feet. But the names of 
the Marthis show that one is as small as mustard and the other is as 
small as dhal. “The fact is that since he is of the form of Viswarapa, 
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no life size Mūrthi can be made which is close to his size. We have 
made of a size that is possible. When these are compared with the 
real size, these are like mustard and dhal’ they say in all humility. 


Agasthya had kept the Kavéri within his kamaridalu. It was 
Vigneswara who went in the form of a crow, toppled it and made 
the Kaveri flow. At that time, Agasthya became angry but when he 
realized that it was Vignéswara who had done it he became His 
great devotee. Now the story about Vathapi. There were two asura 
brothers Vathapi and Illavan. They were fond of human flesh. 
They were particularly fond of the flesh of rishis made sweet by 
their bodies being soaked in Védha manthras. But instead of 
openly killing the rishis they would indulge in deceit and kill the 
rishis for their food. The elder brother used to approach a rishi in 
the guise of a Brahmin and invite him for dinner. The rishi would 
accept the invitation in good faith. Rishis would use their 
supernatural vision only when absolutely necessary. Therefore 
they would get cheated. Vathapi himself would be served as a 
meal. When the rishi had taken it the elder brother would call 
Vathapi to come out. Vathapi would then take the form of a goat, 
tear the stomach with the horns and come out and then the 
brothers would eat the rishi. They tried the same trick with 
Agasthya. Agasthya was always meditating on Vignéswara. 
Therefore Vignésward made him realize the plot. Immediately, 
Agasthya passed his hand over his stomach and said ‘ Vathapi Jiro 
bhava’. The asura could not come out but got digested within 
Agasthya’s stomach. 


Agasthya performed puja to Vignéswara who had blessed 
him to fight Vathapi and thereby do good to the world. The form in 
which Vigneswara was at that time came to be known as Vathapi 
Gariapathi. When Agasthyar went on pilgrimage he went to 
Tiruvārūr and installed Vathapi Ganapathi there. Muthuswami 
Dikshithar sang the song Vathapi Garapathim Bhaje on this 
Gariapathi only and not on the Ganapathi of Tiruchengattankudi as 
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some people think. In the song the words ‘Muladhara Kshethra’ 
occur. Tiruvarar which is a pruthvi Kshéthram is that Muladhara 
Kshéthram. 


GAJAKARNAKAR 


The next name is Gajakarriakar which means ‘One who has 
the ears of elephant’. It is as if merely describing him as Gajamukar 
is not enough it has been specially said that the ears are also those 
of the elephant. What is special about the ears of the elephant? 


In the idols of all other Mūrthis there will be a quarter circle 
around the ears and it will be touching the shoulders. The ears of 
the Swami will not be easily visible and we will have to search it 
within that quarter circle and the ‘krītam’. Mostly we can locate 
the ears only by the kundalam that hangs. Vignésward is the only 
deity who is the exception to this. His ears which are of the 
elephant are spread broadly on either side of its big face. 


Is it not necessary that the ears of the Lord have to listen to 
our prayers? What is the use if those ears are not clearly seen? It is 
Vignéswara with his elephant ears who has the ears broadly spread 


out and gives us the encouragement that he is listening very well to 
our prayers. 


For all other animals the ears are shaped like a cup. It is only 
for the elephant it is flat like a fan. It is of the shape of a cup for 
other animals to enable them to prevent the sound being dissipated 
and for sending it inside fully. But since the elephant has got a very 


sharp ear it has no need to worry about the dissipation of the 
sound. 


- When the elephant moves its big ears like a fan it is a 
beautiful sight. In the animal world it is only the elephant which 
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can move its ears like a fan. Cattle also may occasionally move 
their ears slightly to drive away insects but they cannot do it all the 
time like the elephant. The cattle have to strain very much even to 
move the ears slightly. But the elephant can do it naturally and 
effortlessly all the time. Therefore this has got the name 
‘Gajaspalam’ (Gaja dspdlam). It has been given the name 
‘Gajathalam’. Thalam means the palmyra leaf. That is a fan. The 
rhythmic beats accompanying music is also called ‘thalam’. The 
elephant keeps moving its fan-like ears in a rhythmic manner as if 
itis ‘thalam’ . If human beings can move their ears like the elephant 
it will be considered a great feat. When something is impossible to 
be done we usually say that it cannot be done even if one were to 
do ‘Gajakarriam’. That means it is as difficult as moving the ears 
like the elephant. 


What is so difficult for us Vignéswara does as a mere play. 
This is what the name Gajakarnakar shows. 


When the elephant keeps moving its ears not only is it 
beautiful to look at but there is a purpose in it. During the rutting 
period there will be constant oozing of a fluid on its cheek. 
Therefore flies and ants will collect there. It is for driving them 
away God has given the elephant fan-like ears and also the ability 
to move them like fan. 


In Ganésa Pancharatnam, Acharya has referred to the oozing 
of the fluid on Vigneswarda’s cheek as ‘Kapdla dhana varanam’. 
Kapolam means the cheek. Dhanam means the fluid that oozes 
during rutting. 

The fluid flows on Pillaiyar’s cheeks out of joy and 
compassion. It will be sweet as amruth. Lot of bees collect there to 
taste that liquid. Acharya has referred to this also in Sivabhujanga 
Sthothram : 


Galath dhanagandam milath brunga shandam 
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Pillaiyar keeps moving his fan-like ears to drive away the 
bees which collect near his cheek. But he is not driving them away 
in anger. To the child-god this is also a sport. The bees also come 
near him only for this play. Since his very dharsan will be like 
drinking amruth for them there is no need for them to drink the 
fluid flowing on the cheek. They collect near the cheek only to play 
so that he will fan them with his ears. Do we not play with children 
by making noise into their ears? In the same manner the bees 
collect there making their own peculiar drone near the Pillaiyar’s 
ears. Pillaiyar will understand them and move his ears as if to drive 
them away. In that wind, they will fly away from there and come 
back again. The breeze produced by the movement of his ears fall 


on the fluid on the cheek and make him happy with the resulting 
coolness. 


One Raghava Chaithanyar has written a Mahaganapathi 
Sthothram. In that there are not only secrets of Manthra Sasthra 
but there is also poetic beauty. He has beautifully described the 


way that Vignéswara moves his ears and plays with the bees as if 
driving them away. 


Thanamodha vinodha lubdha madhupa prothsarania (a) virbhavath 
Karna (a)ndholana khelano vijayathe dhévo garia gramani 


‘Thana amodham’ means the sweet smell emanating from 
the fluid flowing on the cheeks during rutting. The bees become 
greedy to enjoy that fine smell. They also want to drink that fluid 
‘Lubdha madhupa’ means the bees which are very greedy. 
Alternately, this can also be understood to mean that the bees 
which have forgotten themselves in that fine smell. Swami wants to 
drive away the bees. ‘Prothsdranam’ means drive away or remove. 
From this thought a sport emerges. ‘Khélanam’ means sport or 
play. What is that sport? ‘Karnandhdlana khélanam’. Karja 
andholanam means moving the ears forward and backwards. 
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The swing is called “andhdlam’. Mere ‘dhdlam’ also has the 
same meaning. The festival of keeping Swami on the swing and 
moving the swing is called ‘dolotsavam’. 


When Vignéswara plays by driving the bees he becomes 
more beautiful. ‘Vijayathé’ - He is beautiful, He shines as a 
victorious hero. He is a victorious hero who has driven away the 
invading crowd of bees. 


Here, Pillaiyar has been referred to as ‘Gara Gramarii’. 
‘Gramani’ means the head of a particular group of people. By the 
word ‘Gramam’ we generally understand it to be a village. One 
who is the headman of the village is a Gramarti. One who is the 
head of the Siva ganas - Ganapathi, Gariésan, Gariaéthipan, 
Garianayakan has been referred to here as Garia Gramanii. 


Although he is Gara Gramani who is surrounded by the 
paraphernalia of Garias there is no need for any of them to fan him 
and He does it himself by moving his ears. That is why he got the 
name ‘Chamara Karrar : 


Mushika vahana modhaka hastha chamara karniah 


Itis because he is Gajakartiakar he can fan himself thus being 
the cause, the instrument and the doer all by Himself. 


zee 


LAMBHODHARAR 


Lambhodharar means ‘One who has a hanging stomach’. 
‘Lambham’ means what is hanging. ‘Udharam’ means the stomach. 
That means he has a big stomach. Europeans refer to Pillaiyar only 
as the pot-bellied god. He is having mddhakam which has inside it 
‘purnam’ (the sweet ball) and has a pot belly to show that He is 
puriam (the whole). It shows perfection. Since it has within it all 
the planets of the universe it is also of round shape. 


23 


In modhakam the sweet ball (pūrrīam) has a flour covering. 
Modhakam means joy or what gives joy. Vigneswara himself is 
such a modhakam and He is himself blissful. He is like the 
modhakam which gives to everybody the love which is sweet. 
Lambodharar has the round stomach to show that He has within 
him the sweet pūriīam of love. For a round thing we cannot speak 
of a beginning or end. That is why itis a metaphor for Brahmam. In 
order to show that Lambodhararis with the round stomach. 


When we see someone with a huge hanging stomach we get a 
feeling of satisfaction and fullness. It will be so especially when the 
person with such a stomach is a child. We do not get such joy when 
we see a puny and bony person. We usually relate the body with 
qualities. We say that one with a big hanging stomach is a simple 
and absolutely plain person. Apart from that the very sight of such 
a person is funny and we feel like laughing. Pillaiyar who is 
Sumukar is with such a stomach in order that all of us can also be 
laughing and be with sumukam. Pillaiyar is as Lambodharar in the 
thought ‘people are caught in various difficulties and are 
struggling. They may or may not react favourably to philosophical 
teachings. Therefore let us be in such a manner that they will be 
able to laugh and be happy the moment they see us’. 


It is the children particularly who are very happy in seeing 
Ganapathi with the hanging stomach. Appropriately 
Purandaradasar, when starting the initial lessons in music, sings 
the Pillaiyar Githam ‘Lambhodhara lakumikara’. ‘Lakumikara’ 
means ‘Lakshmikara’ ; one who gives all the sowbhagyam. 


kkk 


VIKATAR 


We all know that ‘Vikatam’ means ‘humour’ ‘joke’, talking 
ina manner to make people laugh. Such talk will be intelligent also. 
We refer to such a person as ‘Vikatakavi’. In that very name there 
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is word play. If it is read in the reverse (in Sanskrit) then also it is 
Vikatakavi. 


In Sanskrit dictionary, it will be found that the meaning for 
the word ‘Vikata’ is not humour or joke. On the other hand the 
meanings given would be ‘terrible’, ‘fearful’ etc. But in practice we 
have come to understand this word as making fun, cutting jokes, 
talking humorously etc. The Vidhushaka of the olden days is the 
comic character of these days. But according to the dictionary he 
is ‘Prathinayaka’ . Thatis, he is the villain. He is supposed to havea 
fearful form and indulging in cruel activities. 


Researchers used to say that originally Vinayaka was a Ugra 
Devatha with a fearful figure and it was only later that He was made 
a Sowmya Marthi. But we are not concerned with all that research. 
What we need for gaining the feeling of fullness in life and get 
happiness in the right way is bhakthi. It is only when there is a 
Marthi which can pull back our wavering and foolish mind and 
keep it steady we feel bhakthi. When we see Vinayakamurthi with 
His elephant face and huge stomach we get all these and feel 
bhakthi. This is what we see practically. When we see 
Vigneswaramirthi do we ever feel that we look at someone who is 
ugly or who is cruel in nature or detestable which make us fear? 
Whatever the researchers may say let us ignore all that and go by 
the practice in vogue of accepting Vikatam as creating humour and 
in that sense consider Vignéswardaas Vikatar. 


Vigneswara indulges in a lot of Vikatam. When his parents 
Parvathi-Parameswara develop misunderstanding and pretended 
anger as a sport Vinayaka would indulge in some fun or mischief 
and bring them together. He will go as a crow, deceive Agasthya in 
a humorous way and make available Kaveri for us. He will go as a 
brahmachari, deceive Vibhishana and make him install Sri 
Ranganatha on the banks of Kavéri. He will deceive his brother 
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Ravana in Gokarnia Kshethra and make him install Siva Lingam. 
These are all practical jokes played by Vikatar. Although such 
practical jokes resulted in Agasthya, Ravana or Vibhisharia getting 
cheated the object of all such play was only the welfare of the 
world. It is his play of compassion by which he made available 
Kaveri, Sri Ranganatha and Kaildsa Lingam for all people. He 
achieved all these in a playful way. 
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VIKATA VINAYAKAS IN SOME HOLY PLACES 


In a holy place in Thanjavur District there is a Pillaiyar who is 
called ‘gall nut Pillaiyar’. A certain merchant brought a 
consignment of nutmeg to be traded in that place; nutmeg was 
taxable. Therefore he gave false declaration at the toll gate that the 
consignment was that of gall nut. To strengthen his lie he had 
arranged bags of gall nuts in the front and the rear of the 
consignments loaded in the carts. Thus he cheated the people at 
the toll gate and brought his consignment. Vignéswara will punish 
people who do wrong. That also he will do in a humorous way. 
Therefore in the night itself he changed the entire consignment into 
gall nut. Next morning the merchant realized his mistake and 
prayed to Pillaiyar that if the consignments are again changed to 
nutmeg he would pay all the taxes and also the penalties. Pillaiyar 
also felt for the condition of the merchant and changed the 
consignment back to nutmeg. Modaka Pillaiyar who is sweet came 
to be known in that place as gall nut Pillai yar. 


Sugarcane is just the opposite of gall nut in taste. In 
Kumbakonam there is a Pillaiyar who is named as ‘Thousand 
sugarcane Pillaiyar’. It appears that originally he was known as 
Varaha Pillaiyar. When Maha Vishnu took Varaha avatharam it is 
only after praying to this Pillaiyar he rescued Bhumadévi from 
Hiraniyakshan. One day some one who was taking a cart-load of 
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sugarcane to the factory happened to stay overnight opposite this 
Pillaiyar temple. He had tied into several bundles one thousand 
sugarcanes. 


Vignéswara’s abode is in the ocean of sugarcane juice. Just 
like Kailas and Vaikuritam, he has his own world. That world 
which is of the form of joy is called Ananda Bhuvanam. Maha 
Vishuis reclining in Kshira Sagaram. Ambalis in Mani Dwipam in 
the middle of Amrutha Sagaram. Pillaiyar’s Ananda Bhuvanam is 
surrounded by ‘Ikshu Sara Sagaram’, that is ocean of sugarcane 
juice. That he is very sweet is shown not only by the modakam 
which he is having in his hand but also by the ocean of sugarcane 
juice surrounding him. 

Vinayakar who is in the middle of sugarcane ocean played 
sport by going in the guise of a brahmachari to the cart man who 
had the sugarcane and asked for one piece. The cart man refused to 
give him. Those who saw this told the cart man “You have a whole 
cart load of sugarcane. That child is asking for one. Can you not 
give it to the child? The cart man wanted to escape their scolding 
and gave the excuse that the sugarcane was of a variety which is 
sour and that only if the juice is taken and jaggery is made it will be 
sweet. The people who abused him accepted this statement and 
went away. The brahmachari ( Pillatyar) laughed. 


On the next day the entire sugarcane tasted sour. The cart 
man realized it as soon as he unloaded it at the factory. He 
understood who the brahmachari was who asked for a sugarcane 
near the Pillaiyar temple. He felt deeply for his lapse and prayed to 
Pillaiyar. Swami also took pity on him and restored the sugarcane 
to its normal taste. Thus Varaha Pillaiyar became ‘Thousand 
Sugarcane Pillaiyar’ . 

There are several stories like this connected with Pillaiyar’s 
sporting ways. We learnt from the story of Avvayar that He will 
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shower all blessings even upto moksham very playfully. He had 
lifted her by his trunk and straightaway dropped her in Kailasam. 
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VIKATA CHAKRA VINAYAKAR 


In Kanchipuram itself there is a Vikata Chakra Vinayakar. 

He is in Kumarakottam (Subrahmariya Swami temple). He got this 
name because he had played some practical joke with his uncle 
Maha Vishnu. On a birthday of Vinayaka, Maha Vishnu went to 
Kailasam with lot of presents. But the child-god discarded all the 
presents and snatched away the chakram (Sudarsan) which Maha 
Vishnu was holding. When Maha Vishnu tried to retrieve it from 
him he put it inside his mouth. Then Maha Vishnu found a way of 
getting it out of his mouth. He held his own ears by his four hands 
and then did doubling up. Pillaiyar laughed at it and the chakram 
fell down and Vishnu took it. Because he played this ‘vikatam’ with 
Vishnu, the Vinayakar came to be called Vikata Chakra Vinayakar. 


Gajakarnakar drives away the bees by his fan-like ears and 
makes others laugh. Lambodharar makes the people who look at 
him laugh immediately because of his hanging stomach. 


There is no deity who is better than Vigneswara to make 
happy the people who struggle in the midst of several difficulties. 
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VIGNA RAJAR 


That is Vigneswarar. Vigna Raja is Vigna Iswara. We may 
think that Iswara is above Raja. But if we consider the root 
meaning we will find that Isward also does what is being done by 
Raja. The root ‘Is’ means ruling. One who rules is Isward. In the 
names of the Lord the word ‘Raja’ ‘Iswara’ ‘Nathan’ all carry the 
same meaning. We call Nataraja as Natesan, Natéswaran. We call 
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Rangaraja as Ranganathan, Rangésan. In the same way, Vigna Raja 
and Vignéswarar are same. 


It is the name Vigna Raja that shows the exclusive power that 
Pillaiyar has. Brahma is for creation; Vishnu is for protection; 
Rudra is for destruction; Durga is for victory; Lakshmi is for 
wealth; Saraswathi is for learning; Dhanvanthri is for the cure of 
diseases - Paraméswara has allotted these various functions to 
different deities in his kingdom of universe. What is the office of 
Pillaiyar? It is removal of obstacles. It is only for avoiding 
obstacles to any of our undertakings we pray to Vignéswara in the 
very beginning. Vignéswara or Vigna Raja is the form that the 
Supreme Being has taken for the removal of obstacles. 


When it is said that he is Iswara for vignam or Raja for 
vignam it should not be understood that He is the chief for creating 
the obstacles. He is Vigna Raja because He destroys the obstacles. 
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NOBLE PURPOSE IN CREATING OBSTACLES TOO 


He has created obstacles now and then. When Paramasiva 
went for Thripura Samharam he did not think of Vignéswara and 
therefore Vigneswara made the axle of Paraméswara’s chariot 
break. It is only to make it clear to the world that people should 
obey the law that He made the axle break. It is only for teaching 
humility he creates obstacles occasionally. Therefore those who 
are affected at that time never meet with bad fate at the end. It is 
because Vigneswara who created the obstacle will make the 
affected person realize “we have forgotten the deity specially 
appointed in the rule of Parasakthi for removal of obstacles and 
thought we could manage everythi ourselves and that is why this 
problem has cropped up’ and the affected person will pray to Him 
and Vigna Raja will respond to his prayer and bless him doubly. 
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‘PERSONAL’ EXPERIENCE 


Leaving aside examples from Puranas I shall now narrate two 
of our own experiences. 


We had been to Vellore. Near Vellore there are powerful 
idols of Garfapathi in a place called Shenpakkam. There are eleven 
such Pillaiyars. The speciality about them is that they were not 
sculpted but all of them are ‘swayambu’ Mūrthi (self-manifested). 
There are eleven Rudras (Ekadasa Rudras). In this place there are 
Ekadasa Vinayakas. The formation of all the eleven idols is like 
Praniavam. 


It appears that, in between, all the idols remained buried 
under the ground. Perhaps to show that He is the Marthi for 
Pruthivi Thathvam, Vigneswara had indulged in this play! It 
appears Thukoji who was a minister in the then Maratha kingdom 
was passing that way during night in his horse-drawn carriage. 
Suddenly the axle broke and the carriage stopped. When he got 
down and looked on the ground he saw blood stain. But no person 
could be seen. He could not understand what had happened and 
remained there the whole night. Since the carriage could be 
repaired only in the morning he had to remain there. He was sad 
that such an obstacle had come in his tour and therefore prayed to 
Vignēswarā and went to sleep. Vignéswara appeared in his dream 
and told him, ‘My Ekadasa Marthis are buried in that place. Since 
the wheels of your carriage hit against them blood had come out. 
But you do not worry about it. It is because I myself willed that it 
was enough that I had remained buried and that it was time for a 
temple to come up there for the benefit of all people. Construct a 
temple there, perform Kumbabhishekam and earn puryam’. 
Thukoji became very happy and did as commanded by 
Vignéswara. 


We were going in a procession near that temple. What 
happened then was... . TERE 
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Junior Swamigal (Jagadguru Sri Jayéndra Saraswathi 
Swamigal) was coming seated on an elephant. That elephant did 
not move beyond that place and kept circling there only. Inspite of 
all that the Mahut and others did to pacify it, it continued to 
behave in the same way. All of us were worried because Sri 
Swamigal was seated on the elephant and lot of people had 
gathered. 


It was then that suddenly I remembered that nearby in 
Sheripakkam there is Pillaiyar. We had made a vow to break 108 
coconuts for Him but just at that time that was forgotten. 


What does it mean by saying that it was forgotten? It only 
means that it was our carelessness. We did not forget to accept 
offerings of garlands, purmakumbam, the people’s namaskaram etc 
and go in a procession. Can we forget only what we were to offer to 
Pillaiyar? Is it not carelessness? I understood that the Lord had 
done this to teach a lesson that those who were required to create 
‘sraddha’ and ‘bhakthi’ in people should not themselves be 
careless like this. I also thought that because even if some difficulty 
had been caused to me I would not mind it so much, the obstacle 
was created through the elephant on which Junior Swamigal came. 
But Junior Swamigal was not afraid and kept his cool. The fear and 
the lesson is only for me who had made the vow to break the 
coconuts and the assistants who were aware of it. 


Immediately, the coconuts were broken for the Pillaiyar and 
the elephant became all right and started moving in the normal 
way. This is what we had actually experienced. Later, one day, we 
did special abhishékam and puja to Pillaiyar. 

By breaking coconuts or doing abhishekam we do not make 
him gain something new or become happy. He is always bliss 
personified and always fully satisfied. By making us do such pujas 
to him He blesses us with happiness and spiritual gain. 
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It is true that if any activity is conducted without any 
obstacle there is a satisfaction. But there is greater satisfaction and 
happiness when an obstacle comes up and then it is remedied and 
the action is done successfully. It is only when there is hot sun you 
realize the greatness of shade. It is only when jari (silver thread) is 
attached to a black cloth, it shines brightly. In the same way it is 
only when an undertaking is completed along with vignam there is 
greater satisfaction. 


Apart from the successful completion of the activity what is 
special is that the joy is born out of bhakthi. We realize ‘Although 
we forget the great Swami - who does not need anything but who 
satisfies all our needs - He does not forget our small prayer and 
makes us realize that we can do nothing without His blessings and 
in the name of creating obstacles He bestows His blessings’. Vigna 
Raja removes the obstacles. Occasionally, He creates the obstacles 
only to remove them later. 


VINAYAKAR; DOUBLE PILLAIYAR 


Vigna Rajo Vinayakah - The name Vinayakar comes next to 
Vigna Rajar. 

There is the practice of installing two Pillaiyars side-by-side 
for worship. In several places there are streets which are called 
‘Double-Pillaiyar Koil Street’. In such temples in one sannidhi 


itself two Pillaiyars will be seated side-by-side. Even in some Siva 
temples there are double Pillaiyars. 


It does not appear that there is the practice of installing a 
pair of any other Marthi for worship. This is exclusive for 
Pillaiyar. 

The reason for this is that He does two things which appear 
to us to be opposed to each other. Of the two one is Vigna Rajar 
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and the other is Vinayakar. The two things which he does are - one 
to create obstacles and the other is to remove the obstacles. These 
two appear to be opposed to each other. Earlier I have said ‘When 
we talk of Vignéswarar and Vigna Raja we should not take it to 
mean that He is the [sward or Raja for creating obstacles. Just as 
Iswara and Raja are there to destroy what is bad he destroys 
obstacles which is bad and therefore he has that name’. When we 
worship Him generally as Vigneswara we should have only this 
attitude. 


But when there are ‘Double Pillaiyar’, Vigna Raja who is first 
of them should be understood as one who creates obstacles. Since 
He is expert in creating vignams He should be considered Vigna 
Raja. Itis when He removes the vignam, He becomes Vinayakar. 


When it is said that He is creating obstacles would it mean 
that He is an unkind Swami? It is not so. That is why I said that the 
two acts of creating Vignam and removing it are not actually 
opposed to each other but ‘they appear to be opposed to each 
other’. The substance of both these activities is only one which is 
anugraham (bestoming grace). It has taken two forms; one as 
vignam and the other as removal of that vignam. Therefore, 

basically, there is nothing opposed to each other. 


If it is asked whether creating obstacles is anugraham the 
explanation is : We have done a lot of bad karma and come with a 
huge baggage. Still, because of a little blessing of the Lord, we have 
bhakthi to Pillaiyar and pray to Him that whatever we undertake 
should succeed without obstruction. 


But simply because we have prayed like this would it be all 
right if He overlooks our entire previous load and makes us 
succeed in our efforts? However considerate and compassionate 
He may be, will it be all right if the entire previous karma is 
cancelled? If that is done how will people have fear of committing 
sins? Will not dharma, justice etc come to mean nothing? Will not 
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people think ‘We can do whatever we want or we might have done 
anything but if we do puja to Pillaiyar now, it is enough. All the 
wrongs would get cancelled out?’ 


Itis to prevent such a thing happening that He, as Vigna Raja, 
creates Vignam. When it is said ‘He creates’, He does not do it 
unfairly just to trouble us. Because of our previous karma it would 
be that we will not succeed in our efforts. Therefore what appears 
to be a vignam caused by Him will actually be because of our old 
wrongs. That will certainly obstruct our efforts. If it is caused by 
itself there will be lot of trouble. Because of the obstruction the 
effort will be completely spoiled and we will face defeat or we may 
be enabled to succeed in small things here and there and face 
defeat in a big way in something more important. Vigna Raja takes 
upon Himself the obstructions which are to result from our 
previous karma and just as flood waters are controlled by a dam 
and the flow regulated Vignéswara channelises the obstacles. Not 
only channelises it but also makes it dry up to some extent. A big 
obstacle may come as a form of revenge at a later time. He brings it 
now itself, makes it small and enables us to bear it now. Is it not 
good that the old karma gets cleared as quickly as possible? The 
more it gets delayed will we not add fresh baggage of sins? 
Vignéswara actually prevents this by creating an obstacle for us 
which may appear to be bad but in reality will do good. 


In His Ashtothram the two names Vigna Kartha (one who 
causes obstacles) and Vigna Hartha (one who destroys the 


obstacles) come one after the other. Of these, Vigna Raja comes 
first and Vinayakar comes next. 


Vinayakar means a chief who is great. All the deities are 
‘Nayakar’. They would have countered something bad done by an 
asura or rakshasa and done good. Because of that they have 
become ‘Nayakar’. But how has Vinayaka become greater than the 
other Nayakas? He not only removes the cruelties inflicted by 
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asurās but He removes the obstacles that He Himself creates as 
Vigna Raja. Since as Nayaka He excels Himself He gets the name 
Vinayakar. 


Just as we say Vignarajar we also say Vignavinayakar - 
Vignavinayaka Padha Namasthé. 


We can also take it that one who creates the obstacles is a 
great Nayakar. 


THE FAMOUS NAME 


One of the well known names of Pillaiyar is Vinayakar. This 
name is more famous in the South than in the North. We refer to 
‘Pillaiyar Chaturthi’ as ‘ Vindyaka Chaturthi’. In the North, they 
refer to it as Ganesh Chaturthi. In the temples of the South, 
Vinayaka will have such names as Siddhi Vinayakar, Vara Siddhi 
Vinayakar, Selva Vinayakar, Swétha Vinayakar etc. 


The name is Vi-Nayakar. Nayakar means a chief who has 
several others under his control. 


In the South the word ‘Nayakar’ is the name of a jathi. The 
word Nayaka having the meaning ‘a chief’ was common to people 
of all the jathis. In Maharashtra there are Nayaks who are 
Brahmins. In the Nayak dynasty of Thanjavur and Madurai they 
belong to the royal clan. The Nayakkars who came to Tamil Nadu 
from the Kannada region and those who are called Naidus in 
Andhra (the term Naidu is also a derivative of the root Nayaka) also 
belong to the fourth vartia. In Kerala they call them Nairs. In Tamil 
Nadu we call the well-known Saivaite saints as Nayanmar all of 
whom belong to different jathis. We call the Vysyas as ‘Chettys’. It 
is ‘Sresht?’ which has become Chetty - meaning that they are 
Sreshtas, those who are noble. This has become ‘séth’ in the North 
and ‘Shetty’ in Kannada. These names show that people were 
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performing different kinds of duties without jealousy or rivalry 
and each jathi felt it was first and great and took pride in belonging 
to that jathi. 


THE QUALIFYING LETTER ‘Vi’ 


In the word Vinayakar the first letter is ‘V’. It is clear that 
the name Nayakaris appropriate to Pillaiyar because He is the chief 
of the Siva Garās. When there is the letter ‘V’ before it what does it 
mean? 


Of the prefixes that are added to words in Sanskrit, ‘V’ is 
one. The significance of this ‘V’ is that depending upon the word 
following it, it can change its meaning. For example, ‘Malam’ 
means dirt. If ‘V’ is prefixed to this word it becomes ‘Vimalam’ 
which means pure. Here the prefixing of ‘V’ results in the opposite 
meaning. But if ‘V’ is added to the word ‘Suddham’ it becomes 
Visuddham which means very pure. We often use the word 
‘Viparitham’. Paritham means going about in a proper manner. 
‘Viparitham’ means going in the wrong way. Jayam means victory. 
Vijayam means victory of a special kind. 


Let us take even the word ‘Visésham’. We know that 
‘Sésham’ means what is left over. That is also correct. But there is 
another meaning which is much higher. What does not mix with 
others and remains aloof because of its own greatness is also 
‘Sesham’`. We refer to great persons as ‘Sishta’. The word ‘Sishta’ 
is derived from the word ‘Sesha’. Those who are not one among 
the average people in the society but are distinguished and 
therefore apart from others are sishta. 

k*k 


Vi-NAYAKAR IN TWO MEANINGS 
When we say Vi + Nayakar will that ‘Vi’ give the opposite 


meaning or make it more exalted? It is both. It may be surprising 
but I shall tell you how. 
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Dhavan means ‘Pathi’. Madhavan means the Pathi of Ma that 
is Mahalakshmi. ‘Vidhava’ means one has no pathi. In the same 
manner Vindyakar means one who does not have a chief above 
him. He is the chief of every one. There is no one above him. 
Therefore He is Vi-Nayakar who does not have a chief above him. 


A devotee went to Bhagawan and told him ‘I am ‘anathan’ 
but you are also like that’. The Lord asked him ‘Do you say that I 
am anathan?’ The devotee replied ‘Yes. If I am without a ‘nathan’ 
who will protect me and therefore Iam anathan, you do not have a 
‘nathan’ above you. Therefore you are a-nathan’. 


Vinayakar has no one greater than him and is the chief. Here 
‘Vi’ gives the opposite meaning. 


As opposed to this ‘Vi’ also shows his exalted status. He is 
not an ordinary Nayakar but a Nayakar who is something special 
and great. Both ways this name is appropriate to him. 


xe * 


THE NAMES OF PILLAIYAR IN AMARAM 


In Amarakosam when mentioning the names of Vignéswara 
it starts with the name Vinayakar. If in our sasthras sixteen names 
have been mentioned as important, in Amarakosam which was 
written by Amarasimha who was a Jain there are only eight 
names :- 

Vinayako, Vignaraja, Dwaimathura, Ganadhipa 

Ap-Ekadanta, Héramba, Lambodhara, Gajananah 

The six names which are mentioned here namely Vinayaka, 
Vigna Raja, Ekadanta, Héramba, Lambodhara and Gajanana are 
also in our Shodasanama. The name Garādhipā mentioned here 
appears as Ganadhyaksha in the Shodasanama. The only name 
which is not in Shodasanama but in Amaram is Dwaimathura. It 
means He has two mothers. Ambal is one and the other is Ganga. 
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Since Subrahmariya manifested in the Saravaria pond in Ganges out 
of the sparks that came out of Siva’s eyes, Ganga is like direct 
mother to Subrahmariya. That is why He is called Gangeyan. 
Although Pillaiyar does not have such a direct connection with 
Ganga since Ganga is on his father’s head and having the status of 
his ‘pathni’, She is also referred to as Pillaiyar’s mother. I wanted 
to say that in Amaram the name Vinayaka appears as the first 
among all the names of Pillaiyar. If in a dictionary a particular 
name appears as the first among the names of a deity it means that 
name is important. 


DHUMAKETHU 


Dhūmam means smoke. The ordinary smoke that comes 
from firewood, charcoal etc is dhumam. But sweet-smelling smoke 
like that of ‘sambrani’ and other incense etc is to be called as 
‘dhipam’. In Panchdpachara we offer dhiipam. Dhimam is 
smoke. Kethu means flag. One who has smoke as the flag is 
Dhimakethu. Since the smoke that comes out of fire rises up and 
spreads giving the impression of a fluttering flag, Agni Bhagawan 
has the name Dhumakethu. But generally the term Dhamakethu is 
not understood as something good but as being bad. The reason is 
Dhimakéthu also means a comet. Appearance of a comet is an 


inauspicious sign. It was difficult to understand why Pillaiyar who 
is ‘Mangalamurthi’ should have sucha name. 


I looked into Vinayaka Purana. There are two Purartas about 
Vinayaka. One is that of Bruhu Maharishi. Therefore it is called 
‘Bārgava Purariam’ . Other Purariam of a rishi called ‘Mudgalar’ is 
called Mudgala Puraram. But my reference to Dhūmakēthu is in 
Bargava Puranam, 


~ There are two parts in that Puranam namely 


Upasanakandam and Lilakandam. In Lilakandam twelve different 
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avatharas of Vignésward have been mentioned in a wonderful way 
and each has been given a name. According to this Ganésar is one 
avatharam and  Garapathi is another. Vakrathurtdar, 
Bhalachandrar and Gajananar which are in Shodasanama are also 
the names of different avathars. In that there is a story about the 
avatharam as Dhūmakēthu. It is only after readingthat it was clear 
why he got this name. I had looked into this Purariam long ago. I 
shall narrate it briefly to the extent I remember. 


There was an asurā by name Dhūmāsuran. Just like 
Vruthasura, Mahabhali and others who are talked about in 
Bhagavatham, some asuras have great qualities and bhakthi also. 
But their ‘asura’ nature will be predominant. Dhimdasurd was one 
such. There was a king at that time whose wife was in the family 
way. Dhūmāsurā came to know that a son who will be born to that 
queen as an aspect of Maha Vishnu would be the cause of his death. 
Therefore he ordered his commander-in-chief to go to the king’s 
palace during the night and kill the queen. But when the 
commander-in-chief went to the palace he did not feel like killing a 
noble lady especially when she was pregnant. He also did not want 
to separate the couple. Therefore he carried away the cot on which 
both were sleeping and left them in the midst of a forest. There 
both of them kept praying to Vinayaka that He should remove their 
sufferings, bless the queen with safe delivery and enable them 
return to the kingdom. 


Dhimasura learnt that they were hiding inside the forest. 
Immediately he himself went there with weapons. The weapon in 
which he had specialized was smoke. Was he not Dhumasura? He 
was expert in firing an asthra which would emit poisonous fumes. 


These days also we have different types of gases from the 
tear gas which is harmless to the gas-shell which is a killer. Whatis 
being done these days by using chemicals was done by manthra 
sakthiin the olden days. 
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When he wanted to kill a pregnant lady with her husband he 
found that already he had a child on her lap. It was Pillaiyar who 
responded to their continued prayers and took birth as an aspect of 
Vishnu. By this He showed that He is of the form of all déevathas, 
When it is said that the son of Siva was born as an aspect of Vishiry 
the cordiality between Saiva and Vaishziava gets highlighted. The 
sloka ‘Suklambharatharam Vishnum’ comes in the very beginning. 


When Dhumasuran fired his dhimasthram continuously, 
cloud-like smoke went towards them. The child Pillaiyar absorbed 
all that within himself. Finally the asura was so tired that he could 
not fire any more asthra. At that time Pillaiyar decided to destroy 
him. He thought ‘There is no need to fire any new asthram for this 
purpose. We can use the poisonous gas which he had fired and 
which I have collected and kept within myself and finish the job’. 
Immediately he ejected all the smoke that he had collected within 
himself. It attacked Dhimasura and destroyed him. 


Pillaiyar who gained victory by losing Dhūmam as the 
weapon got the name Dhimakethu. 


Dhimamis also called Dhumram. Dhimakethu also is called 
Dhamrakéthu.* 


GANADHYAKSHAR 


The name next to Dhimakekthu is Ganadhyakshar. Garia - 
adhyakshar. Adhyakshar means one who supervises, one who is 
the chief. (It is only with reference to the head Englishmen also 
talk of the Head of the government, head-priest etc.) 


Ganadhyakshar has the same meaning as Gara - pathi, 


Ganésar (Garia - Isar), Ganadhipathi (Gana - adhipathi), Garia- 
nadhar. 


t- Parameswara kept Vigneswarā as the chief of his 
Bhūthagarīās and the younger son Subrahmanya as the chief of the 
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Dévagarias. We say ‘Gajananam, Bhuthaganiathi Sévitham’. We call 
the younger son Dévasénadhipathi. He is like that in two ways. He is 
the chief of the army of the Devas and he is also the pathi of 
Dévéendra’s daughter Dévaséna. Controlling the Bhithagarias is 
more difficult than being the chief of the Dévas. The elder son 
discharges this responsibility with ease and remains happy in that. 


The Dévagarids and the Manushyagarias (human beings) 
realize his great power and compassion and worship him. 
Therefore when it is said he is Ganadhyakshar it can be understood 
to mean that he is the adhyakshar for all beings. 


(* Ganésa thanthras say that in every yuga, Vignéswara has a name 
and form. They say that the name for Kaliyuga is Dhimakéthu 
(Dhimrakéthu). Consistent with this name he will be of the colour 
of smoke. He will have only two hands and will ride a horse. In 
Kruthayugam the name is Vinayakar, the colour is of jyothi, hands 
are ten and the vehicle is lion. In Thréthayugam the name is 
Mayiresar, colour is white, hands are six and the vehicle is 
peacock. In Dwaparayugam, the name is Gajananar, colour is red, 
hands are four and the vehicle is mushikam. ) 


xe 


BHALACHANDRAR 


We have to carefully note how this name is pronounced. It is 
Phalachandrar. The first letter is ‘Pha’ and not ‘Bha’. These days 
many people keep the name Balachandran. It is not known what 
they mean by this name. Possibly they may be thinking that it is the 
name of ‘young chandra’, just like the names Balakrishnan, 
Balasubramanaian etc. Since for both these Marthis there are lots 
of lila of their early years they have these names. In Valmiki 
Ramayana there is no description of any ‘bala lila’ (play of the 
younger years of Rama). Even in the chapter which talks about the 
avatharam Dasaratha starts thinking about the marriage of the four 
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sons and at that time Viswamithra comes. That is why there is no 
‘Bala’ Raman just like Balakrishnan. The moon (Chandran) also 
does not have much of Ji/a of younger years. The third phase moon 
used to be called Bhalachandran. That is not a complete form, 
Therefore it is not auspicious to keep that name. 


Till recent times when fashionable names came to be kept 
the practice of having the names ‘Chandran’ was not prevalent in 
the South. But the practice of writing the name Ramachandran as 
R.Chandran was there to some extent. There was also the practice 
to call Ramachandran, Chandramouli etc as Chandru, Chandar etc, 


On the whole it has not been the tradition in the South to 
keep name after any of the Navagrahas excepting the Sun. For 
example no one keeps the name as ‘Angarakan’ or ‘Budhan’. But 
when somebody is called Bruhaspathi it is for making fun of him. 
There is no name as Sukran also. What about Sani? (Periyava has 
hearty laughter). It is used only for abusing people. There is no 
name as Rahu and Kéthu. The tradition is only to keep the name of 
the Sun. That also is combined with Maha Vishnu and the name 
Suryanarayanan is kept. As the direct name of the Sun there is only 
the name Bhaskaran in the South. In the North people have such 
names as Ravi, Divakar, Prabhakar, Adhitya, Marthand etc. These 
days such names are being kept in the South also. Saryamiurthi is 
among the Panchayathana Marthis. Of the Shanmathas founded by 
Acharya, Souram (religion which. considers the Sun as the 
Supreme God) is one. Therefore there is exception for him. But 
there is no exception for the moon. But the name Balachandran has 


been kept for a long time and these days it is more. But this is not 
the name of Chandran (moon). 


It may look funny; Balachandran is neither the name of the 
moon nor is it the way we spell it and pronounce it. 


Phalachandran - It is the second ‘pha’ of the Sanskrit 
alphabet. That is the correct name. Phalam means the front part of 
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the hair on the head. Phalacharidranmeans one who has the moonas 
the front portion of the hair of the head. 


Phalachandran has the same meaning as Chandrasékaran, 
Chandramoulietc. 


When it is said one who is keeping the moon on his head we 
immediately understand it is Paramasiva. But this speciality is 
there for two others also. One is Ambal. Kalidasa says (In Syamala 
Dandakam) ‘Chandrakala Vadamsé’. Acharya also when he prays 
to Her says with a tinge of humour that She not only has taken the 
left part of Her pathi but it appears She has robbed the whole of 
Her pathi, he refers to the fact that the moon is on Her crown by 
the word ‘Sasi chūdāla Makutam’ (Sloka 23 of Soundaryalahari). 
In (Lalitha) Sahasranamam also there is the description 
‘Charuchandra Kaladhara’. It is not only Paraméswara’s pathni 
who has the moon on her head but the eldest son too. 
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PILLAIYAR AND THE MOON 


Vignéswara has connection with the moon in several ways. 
In the thought that he is very beautiful Chandran made fun of him. 
He, therefore, cursed him : ‘Hereafter nobody will look at you. If 
they look at you they will become victims of unnecessary blame’. 
After that the people started abusing the moon. They abused him 
saying ‘If we see him by mistake we have to become victims of 
blame in our place. Why can’t he go away somewhere so that we 
will not see him.’ Chandran became ashamed and therefore hid 
himself in the ocean. If the moon is above the ocean on the New 
Moon day and the Full Moon day, the ocean will rise and there will 
be wind and rain which will be helpful to the world. Now that has 
been affected. Since herbs will grow only when there is moon light 
they all perished. Diseases increased. Therefore the Dévas and 
Rishis told Chandran ‘There is no need for you to live like this in 
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hiding. There is no need for the world also to suffer without you, 
Vignéswara who is compassionate will revoke the curse and people 
also will be happy. Go and seek His pardon’. Having suffered, the 
moon became wise and followed their advice. Pillaiyar who is 
compassionate pardoned him but still in order to show to the world 
that no one should feel proud about oneself and make fun of others 
he said that only on the day of Chaturthi thithi which is the day of 
his manifestation the moon should not be seen and can be seen on 
other days. Because of his compassion he further relaxed it and 
said that even those who see the moon on that day by mistake can 
clear the ‘dhdsham’ by reciting the ‘Syamanthakamanii 
upakyanam’. More than all these he also said that at the end of 
Sankatahara Chaturthi puja for him, puja should be done to 
Chandran also. On top of all this, He has kept the moon on his head 
and became Phalachandran. 


The fourth ‘bha’ of the Sanskrit alphabet can also be used 
instead of ‘Pha’. Bhalam means the place above the forehead. 
Vignéswara is having the moon at that place. The name 
Bhalachandran shows Vignéswara’s compassion and his quality of 
pardon. One who did a wrong and actually deserved to be kicked 


has been kept on his head once he sought his pardon. The name 
Bhalachandra indicates this. 


GAJANANAR 


THE GREAT QUALITIES OF THE ELEPHANT 


Gajananar means the elephant-faced. The elephant has 
several great characteristics, - Physical strength, intelligence, 
particularly memory and jnanam. It can pound a man to a paste in 


no time. But it is subjecting itself to him and serves him by lifting 
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huge logs of wood, destroying the enemies in a war, breaking the 
doors of a fort etc; the quality of hard work; eating only sathvik 
vegetarian food; even after its death its tusk will fetch lot of money 
- like this it has countless great qualities. 


It is the only animal which has a trunk in the place of the 
hand. Can any other animal fan the Lord in the manner that the 
elephant does? Can they offer obeisance in the manner in which 
the elephant does by lifting up its trunk? 


Other animals can only kick somebody down; they cannot 
take them and have them seated on them. It is only the elephant 
that can embrace with love anyone and give him a high status by 
keeping him on itself. To be possessed with great strength and a 
huge body is particularly great. Even if someone stands on its way 
it will not kick him down unless it feels that there is no other go. 
Otherwise it will lift him with the trunk and safely drop him at the 
side. 


It has aname ‘Dwipam’. Dwi-pam means drinking twice and 
eating twice. How does the elephant become Dwipam? First it 
takes water or any food by its trunk and then puts it into its mouth. 
Unlike other animals which take the food or water directly by the 
mouth the elephant takes it in the manner of human beings. 
Therefore it is Dwipam. But when it ejects the food, out if it is solid 
it will eject it out through the mouth only. If it is water then it will 
force it out through the trunk just like fountain. There is a great 
philosophical truth in this. If we have to take something we have to 
think about it more than once and then take it. But if something is 
to be thrown out it should be thrown out in one push. Elephant 
shows this truth by being a Dwipam. 

Someone has written a very interesting thing. There is no 
instrument which is not available these days but there is none 
which can pick up a minute needle and also a huge teakwood beam. 
In God’s creationit is the elephant’s trunk which does both. He has 
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written that Pillaiyar is Gajamukar because he is capable of 
managing both small and big. 


The world itself is kept in position by eight elephants in the 
eight directions. They are called ashta-dhig-gaja. This is physical 
strength. For intellectual ability also it is only ashta-dhig-gajam. 
Just as for the administration of a government eight statesmen are 
kept, some kings have kept eight great scholars in their learned 
assembly. Krishna Dévaraya had kept like this. Such great scholars 
used to be called ashta-dhig-gajam. 


More than all this, is its beauty combined with a 
commanding look. Its pace of walking is specially lauded as 
‘Gajagathi’. Gajagathi has in it both the masculine and the 
feminine. That is why it is the practice to describe the pace of men 
with commanding looks by comparing it to Gajagathi, the grace of 
the walk of noble ladies is also compared to Gajagathi and they are 
described as Gajagamini. 


Not only itis beautiful and commanding. When someone sits 
on it he also gets a lustre because of the elephant’s commanding 
beauty. That is why people are taken in procession by having them 
seated on an elephant. Sri Ramachandramarthi by himself had a 
commanding look and beauty. But the ministers and the people 
who wanted to see him made king tell Dasaratha ‘We want to see 
the procession in which he comes on an elephant’ (Gajéna Mahatha 
yantham - Ayodhyakandam Sargam I - Slokam 22). They also tell 
him that above Rama’s face there should be the royal umbrella - 
Gajéna Mahatha yantham Ramam - Chathra vruthananam. For our 
elephant-god the devoutful offering of umbrella is important. We 
always bring an umbrella along with Pillaiyar and then do puja. 

When Vibhūthi or a Thiruman (the mark the Vaishiavas 
wear on the forehead) is applied on the broad forehead of the black 
elephant, how beautiful itis! Is there any other animal like this? 
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We think that pearl comes out from the shell. Rarely 
however it also comes up in some other places. Pearls come up 
inside the bamboo also. But the highest class of pearl comes from 
the raised corners of the elephant’s forehead called 
‘Gajakumbam’. 


Another greatness is what is divine. The elephant’s face is an 
abode of Mahalakshmi. The inside of lotus flower, the rear side of 
the bilva leaf, the center where the hair is parted on the heads of a 
sumangali, the rear side of the cow and the face of the elephant are 
the five which are considered auspicious since Lakshmi remains 
there all the time. 


If there is such greatness for the elephant’s face the hair on 
its tail is not also without greatness. That hair is a great protection 
against evil spirits. It also gives health. That is why it is kept in a 
ring like a gem and it is worn as a jewel. It becomes a jewel and at 
the same time a protective armour. Generally, it is the nail and the 
hair which are considered to have dhdsham. Those who indulge in 
evil doings with the help of evil-spirits use these. They have no 
dhösham as long as they are on the body. The moment the hair falls 
away from the body or a nail is cut it should be thrown far away. 
But as an exception the hair of the elephant is a remedy for such 
evil acts done through spirits. It is the same with regard to the nail 
of the tiger. If we see the picture of Krishna (of Thanjavur) we will 
find that Swamialso has a chain in which there is tiger nail. 


xe 


ANIMALS WHICH HAVE DIVINE LINKS 


In our Mutt, daily puja is conducted for two animals. One is 
Go (cow) Puja and the other is Gaja Puja. Of the two, we do not 
treat the cow as an animal but treat her as the mother only. 
Therefore, it is only Gaja pūjā which is done for an animal. For no 
other animal, there is such Puja. When the day is commenced it is 
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‘Go’ Puja. In the evening, it is Gaja Puja. In Gaja Puja the elephant 
is offered fruits with all respect and we make it do ‘Chamaram’ 
(waving the fan) to Acharya (Acharya’s paduka (holy sandals). The 
daily accounts are read before him. Finally, when we do 
namaskaram the elephant also lifts its trunk and offers obeisance 
and makes the noise of victory (Jaya gosham). 


In Go Puja we stop with doing puja to the cow. But in Gaja 
puja not only we do pūjā to the elephant but the elephant also does 
puja. 

All big temples keep elephants. In the temples of Kérald like 
that of Trichur, the elephants are more prominent than the Lord 
during festivals. It has so much divine link. Did it not make the 
Lord come down from Vaikuritam by crying out ‘adhi Mūlam’. 
Among the animals the elephant has the biggest body and has all 
other great qualities. It is for this reason when Paramathma 
decided to take a form which will be inclusive of all beings he 
selected elephant from the animal species. 
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ONE WHO HAS WITHIN HIMSELF ALL THE BEINGS 


All the beings are within Him. Since He is the deity who is 
worshipped mainly it is obvious that he belongs to the Déva 
species. The quality of a deity is that it should always have the 


power to bestow blessings. Pillaiyar has this quality in full 
measure. 


He is also of the Bhitha species because of his stomach, 
short legs etc which are characteristic of the species. 


It is only human beings who take cooked food. The animals 
eat either raw, greens and plants or raw meat. The asuras and 


rakshasas eat raw meat. They are called “kravyadhar’. Kravyam 
means raw meat. 
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Even when we offer different food varieties as ahuthi to the 
Dévas they eat only the spirit of those foodstuffs. It is only the 
human species which eat the food that is cooked. Vigneswara eats 
modakam which is cooked twice. Rice flour is first cooked to make 
the covering for the modakam. It is cooked again after covering the 
purnam with the flour. Sometimes the mddakam is also fried in 
ghee for greater ritual purity. When moddakam is offered as ahuthi 
during Gariapathi Homam it is fried in ghee. When it is not homam 
but we do pūjā to the form of Pillaiyar then we offer only cooked 
eatables. He is called ‘Modaka Hastha’ and He is the only Swami 
who is keeping a sweetmeat in his hand. Krishna who came in our 
midst in human form is keeping butter in his hand and embracing 
the pot of butter. Apart from that, butter is not cooked food. 
When we offer honey and flour to Subrahmanya, these also are not 
cooked food. Annapurnéswari has in her hand ‘payasam’ (khir). 
That is not for Her but to be given to us. Itis only Vignéswara who 
takes cooked food himself and gives us also cooked food. 


Thus he wanted to show within himself the species of Déva, 
Bhutha and the human. If it is human species all people are having 
the same form. Similarly for Dévas and Bhuthas also generally they 
have the same form. But when we consider the animal species we 
find that there are so many forms in that. When this is so if he had 
selected the form of elephant it is because of its great qualities. 
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THE OUTLINE OF THE ORIGINAL 

On top of all these there is another thing. Paramathma 
wanted to take a form through which He would show that He is the 
root and the original of everything and everyone should worship 
him in that form. What is the root of all the creation? The root of 
all creation is Prartavam. Of all beings and creatures, it is only the 
face of the elephant with its trunk turned to the right which has the 
form of Prariavam. It is because of this great feature that He is as 


Gajananar. 
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THE FACE AND THE MOUTH 


In the word ‘Gajanana’ ‘Ananam means the face. m 
Amaram several synonyms have been mentioned for the face like 
‘Vakthrasyam’, ‘Vadhanam’ ‘Thuridam’ ‘Ananam’ ‘Lapanam’ 
‘Mukam’ - each of this refer to the face only. 


When on this subject I feel that the view that in Sanskrit 
there is no separate word for the mouth and that the word for the 
face also refers to the mouth is not correct. ‘Vak’ ‘Vachanam’ etc 
refer to speech. Because of this the one who speaks is called a 
Vaktha and what is spoken is Vakthavyam. Therefore Vakthram 
also would indicate only the mouth. Vadhanam also would indicate 
the organ of speech mainly the mouth - Vadha means ‘speak’. 
Lapanam also indicates the mouth according to the root. ‘Lap’ 
means speaking. That is the root for such words as ‘alapam’ 
‘sallapam’ ‘alapana’ etc. Therefore it is not correct to say that the 
words which refer to the face also refer to the mouth. On the other 
hand words like “vakthram’ and ‘vadhanam’ which are the names 
for the mouth are also the name for the face. Since man is the only 
talking animal the mouth has a special place. That mouth is located 
in the face which is the greatest of all the organs. The eyes for 
seeing, the ears for hearing, the nose for smelling and the cheeks 
for the pleasure of touch are all in the face only. Even so, since 
what is special for the human species is speech and it is the mouth 
that speaks the same words have been kept for both the mouth and 
the face. It is the mouth which has two functions. Along with the 
eyes, ears etc it functions as a jnanéndriya and is able to taste the 
food. It is also doing the independent function of speech. Also it 
does the function of chewing the food. There is so much 


importance to the mouth. That is why same names are mentioned 
for both the face and the mouth. 


Gaja-ananar - Vigneswara has the face of the elephant. 


The head is the most important part of the body. Whether a 
person looks beautiful or ugly i is said only with reference to the 
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face. Such a face of Pillaiyar - His peaceful eyes, fan-like ears, the 
trunk, nose etc - are of the elephant. 


VAKRATHUNDAR 


We have seen that of the names for the face mentioned in 
Amaram ‘Thuridam’ is one. Although generally speaking 
‘thuridam’ means the face, for the pig and the elephant which are 
noted for their nose, thuridam would indicate only the nose. The 
speciality about the nose of the pig is that while the nose for other 
animals like cattle and horse goes on tapering towards the face for 
the pig it goes on increasing in size. For the elephant the nose itself 
hangs as the trunk. It is that trunk which is called ‘thuridam’. For 
the birds the nose is long and ends pointedly and sharp. In Sanskrit 
thatis also called ‘thurtdam’. 


If the head is important in the body, the nose is important in 
the head. Its importance is not only because of its function but 
because of its form. We describe somebody's appearance with 
reference to the shape of his nose. 


Vakram means what is curved. When someone behaves 
erratically we call him a ‘vakram’. His quality is described as 
‘Vakra guam’. One who is straightforward is like the straightline. 
In Sanskrit also the quality of straightforwardness is called 
‘arjavam’ which means ‘straight’. This word has its root the word 
‘Tuju’. 

When we say ‘Vakra thuridam’ ‘Vakram’ does not indicate 
anything bad. It only means the curved trunk. Since Pillaiyar has 
his trunk curved to the side, heis called ‘Vakrathuridar’. 


Although an elephant can bend the tip of its trunk without 
moving the trunk sideways Pillaiyar bends it only after taking the 
trunk sideways mostly to the left and occasionally to the right. 
That is why the name Vakrathundar - we recite the sthothra 
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‘Vakrathurida Mahakaya’. (Muthuswami) Dikshithar has sung 
‘Praniava Swarupa Vakrathundam . If the trunk is bent towards the 
right (valampuri), then itis Pranava Swarupam. We see the form of 
‘Om’. That is the speciality about the name Vakrathuridar. 


If we think of the acts of stealing done by Krishna we will be 
cured of the tendency to steal. If we think of his ‘rasa lila’ our 
‘kamam’ will be destroyed. In the same manner, if we think of 
Vignéswara’s ‘vakra thuntdam’, our ‘vakra’ qualities will go. 


In Garapathi Gayathri it is this name which has been 
mentioned ; ‘We meditate on Vakrathundar’. The purpose of that 
manthrais to prod us on the right path. 


x ak 


SURPAKARNAR 


Surpakariar means one who has ears like a winnowing 
basket (Sarpa). 


When already the name Gajakarnakar has been mentioned 


will it not be incorrect to give another similar name 
Surpakarnakar? It would not be so. 


We have seen that He has the name Gajakarnar because He 
has wide ears through which He listens to all our prayers. But does 
he listen to our prayers only? He keeps listening to all that we talk 
most of which is just useless talk. Even among our prayers some 
will be foolish or useless. How can He lend his ears to all such talk 
or prayers? Therefore even when He is listening to everything He 
will take in whatever is to be retained by him and reject what is not 
necessary. This is the reason why He is called Sirpakarnar. (Surpa 
is a winnowing contrivance used for separating chaff etc from the 
grains). When grains are put in it and it is moved up and down 


unnecessary things like chaff are thrown away and only the grain is 
retained in the basket. _ 
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A separate name Surpakarniar is given to him to make it clear 
that we should not think: “Because He has, unlike other animals, 
widely spread ears and listens to all our prayers we can make any 
prayers and then he will respond to such prayers.’ It is true that He 
listens to everything. But even when He is listening he weighs what 
is correct prayer and what is not and he will keep in his ears 
whatever is correct and good and reject the others. That is why this 
name. 


HERAMBAR 


As far as I know no one has given a convincing meaning to 
this name on the basis of the root of this word. Or, probably I have 
not understood it correctly. There was a great scholar of manthra 
sasthra by name Bhaskara Rayar. His commentary on Lalitha 
Sahasranamam is very famous. He has also written a commentary 
on Ganésa Sahasranamam. I looked into it to find out what 
comments he has made on the name Hérambar. According to it 
‘Heramba’ means one who founded the Saiva Agama and one who 
is with a lot of Souryam (valour). Although the commentator is a 
very great person it is not clear, probably due to my own short 
comings, how such meaning is derived from that word. 
Researchers say that the Tamil word ‘Erumai’ (Buffallo) has 
become Hérambar. 


Although the greatness of Sanskrit is that it is possible in that 
language to give the meanings of words by splitting them into their 
roots there are some exceptions. When it can be said that such and 
such is the meaning because of such and such a root it is called 
‘Yowkikam’; what can be derived etymologically is Yowkikam. On 
the contrary, if it is said ‘The reason is not known but this word 
has this particular meaning or refers to a particular person’ such 
words are called ‘Rady’. To me it appears that the word Heramba 
is one such ‘Rudy’. 
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When the Pandavas ruled from Indraprastha before their 
‘yanavas’ Dharmaputhra desired to perform Rajastiya Yagam for 
which he sent his brothers in all four directions. During that time it 
was Sahadéva who went to the South and gained victory over the 
kingdoms there. In Mahabharatham the name Hérambam js 
mentioned as one of the kingdoms over which Sahadéva gained 
victory. Could it be that in later days it was this kingdom which 
became Mysore? Mysore is the distortion of Mahishur - Mahisha - 
oor. Mahisham means buffalo. It is said that Héramba is connected 
with buffalo. The rulers of that kingdom got defeated by Sahadéva. 
But it appears that they still thought high of themselves. Therefore 
it appears those who indulge in self-glorification are called 
Hérambar. The form in which Vignéswara was being worshipped in 
that kingdom might have got the name Héramba Ganapathi. 


This is merely a guess. It could be wrong. Finally what 
occurs to me is : Vignéswara might have thought ‘Don’t bother 
about the meaning. Does not the word Hérambar please the ears? 
Is it not sweet and commanding like me only? Is it not appropriate 
if I am called by this name? Then call me by that name. Why are 


you bothering yourself with a dictionary?’ and therefore perhaps 
kept this name for Himself! 


Whether He belonged to Heramba kingdom or not Herambar 
has become famous all over the country. In the sixteen forms 
(Shodasa Ganapathi) starting from Balaganiapathi there is Héramba 
Ganapathi in Shodasa Ganapathis. In the Shodasa nama which we 
are discussing now also, there is Heramba Ganaplathi. 


ee 


ELEPHANT WHICH IS WORSHIPPED BY LION 


The form of Heramba is something special. He has five faces 
and all of them are elephant faces. There is also a song ‘Pancha 
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mathanga muka’. It appears that this was sung by (Muthuswami) 
Dikshithar on the Vignéswara Marthi with five faces in Tiruvārūr. 


Paramasiva has five faces. In Siva Panchakshari Dhyanam it 
is like this. Acharya also has used this for pun. 


Since Isward has five faces he is called Panchasyan. The lion 
has also the name Panchasyam. Here the meaning of ‘Pancha’ is 
what is ‘spread wide.’ When we say Prapancham it means what is 
wide and spread all over. In this context, we can also understand 
panch to mean five and derive the meaning that it is made up of the 
five elements. The elephant is always scared of the lion. We talk of 
‘Simha swapnam ’. It is said that if an elephant happens to see a lion 
even in its dream, it will die of fear! The lion will always be furious 
to kill the elephant which is larger than itself. The moment it sees 
an elephant it will gather all its strength and hit on its forehead . If 
it is said that such a lion performs puja to an elephant is it not a big 
wonder? It is that wonder about which Acharya says : 


‘Mahdadanthi vakthrapi panchasya manya’ 


In the Bhujanga Sthothram which Acharya sang on 
Subrahmanya Swami of Tiruchendur the following appears in the 
first sloka which is Vinayaka sthuthi : 

Sadha bala rupapi Vignadri hanthri 

Mahadanthi vakthrapi panchasya manya 

Vigneswara is always of the form of a child - Sadha bala 
rūpa. - Api means ‘even then’ : Although he is always a child he 
demolishes the obstacles which come like a mountain. Vignadri - 
obstacles which are like a mountain : Hanthri - he destroys. 

It is after this it is said that although he is elephant he is being 
worshipped by the lion. 


Mahadanthi vakthrapi panchasya manya 
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Danthi means the eleplhant. In Ganapathi Gayathr7 it is the 
name Danthi that is mentioned for improving our intellect. 


Acharya has sung with poetic genius in talking about things 
which can never happen and which are in Pillaiyar. First he says 
that the young child demolishes the mountain-like obstacles. In the 
same manner he says ‘Even though he is elephant he is being 
worshipped by the Lion’. Those who hear this will think that 
‘Panchasyam’ here means the lion. Really speaking Panchasya 
here is not lion but Siva. Did not Siva perform pūjā to Vigneswara 
when he went for Thripura Samharam and the axle of his chariot 
broke? 


THE FIVE-FACED ONE WITH THE LION AS THE VEHICLE 


He is not only “Panchasya manyar’ He himself shines with 
the form having five faces as Herambar. He has five elephant heads, 
ten hands and the lion as the vehicle. It is not only that the elephant 
is not afraid of the lion but it is sitting over it and controlling it. Just 
as by his five faces his reminding us of his father, by his vehicle 
namely lion, he reminds us of his mother. Ambal is Simhavahini. 
The Murthi Mahaganapathi also has ten hands but he does not have 
five faces or the lion as the vehicle. It is only Hérambar who has 
such a form. In the Nilayadakshi temple in Nāgapattirīam he is of 
this form in copper. The four faces are facing four directions and 
the fifth one is on top of the four just as a ‘krītam’ . It will be joy to 
look at the five faces all of elephant heads. 


we * 


SKANDHA PURVAJAR 
We have come to the last name. It means that he is the elder 
brother of Subrahmanya Swami. Purvajar means one who is born 


earlier. He is also referred to as Agrajar. 
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When we refer to a brother as ‘Sahodhara’ in Sanskrit it will 
not be possible to find out whether he is elder or younger. It is the 
word Purvajar that indicates that one is an elder brother. Similarly 
the younger brother is called ‘anujar’. Ramanujar means 
Lakshman who is the younger brother of Rama. In Amaram there 
is a name Gajamukanujar for Subrahmaniyar. 
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THE GREATNESS OF BEING MURUGAN’S ELDER BROTHER 


Among the ‘Shddasa namas’ which we were discussing there 
is no name to indicate that he is the son of Siva or of Ambal. There 
is also no name to indicate whose ‘pathi’ he is. Just as there are 
different forms as a brahmachari there are also different forms 
along with consort. With Vallabhai He is Vallabha Ganapathi. 
Siddhi and Buddhi are also his consorts. He has also sons through 
them but there is no name to indicate that he is their father. But 
when giving the series of names, at the auspicious ending the name 
to indicate that He is the elder brother of Skanda is there. Why is it 
so? 

Generally, we refer to a person who is the elder and then say 
that the other is the younger. But here very differently, the 
younger brother’s name is mentioned and it is said Vignéswara is 
his elder brother. Why is itso? 


It is because Vigneswara is closely connected with 
Subrahmanya Swami’s story. The elder brother has a very 
important part in the three stages of his life, namely, birth, 
marriage and sanyasam. 
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THE ROLE OF THE ELDER IN THE BIRTH OF MURUGA 


The manifestation of Murugan which is Kumara Sambhavam 
has something special about it. In Valmiki Ramayamam when 
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Viswamithra narrates the story to Rama and Lakshmazia he uses 
the words Kumara Sambhavam at the end. Mahakavi Kalidas has 
taken these words from the Adhi Kavi and gave it as the caption for 
his great epic. 


What is so special about that birth? All other people would 
attain a status after birth, growth, learning etc. But the great post 
namely the post of Commander-in-chief of the army of the Devas 
was waiting for Kumara Sambhavam, that is Kumara to be born. 
He is one who became the Commander-in-chief of the Dévas even 
as he was born. This manifestation occurred at a time when the 
Dévas were undergoing unbearable harassment at the hands of he 
asuras and they were waiting for this manifestation to get relief. 


Sarapadmasuran, Tarakasuran and others had obtained 
boon from Siva Himself that they could be killed only by someone 
who is equal to Siva. Who is there equal to Siva? Only Siva is equal 
to Himself. But the one who gave the boon cannot kill them. It is 
for this reason they obtained such a boon very cleverly and 
without fear of any enemies kept harassing the Devas. 


The Devas thought about the situation and found a solution. 
The Sruthi says that a person’s son is equal to himself - ‘athmd vai 
puthra namasi’. According to sasthras both are equal because the 
son is born out of the virility of the father. Therefore Devas 
concluded that if Parameswara could cause a son to be born who 
would be their leader and the commander of their army they would 
get relief and performed penance for the same. It was also the time 
when the Lord was doing penance as Dakshinamurthi. Ambal who 
came to do service to him also was doing penance. It is in this 


auspicious background of penance by both of them that Kumara 
was born. That is the greatness of the birth. 


Since he was born as a child he indulged in sports (Jia) 
appropriate to a child only for six days. So far as he is concerned 


six is his number for everything. He has six faces. There are six 
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alphabets in his manthra. The ‘thithi’ during which he was born is 
‘Shashti’ which is the sixth thithi. Those who suckled him were the 
six Kruthika Dévis. Although he had the name of a child (Kumara) 
his Jila appropriate to that stage was only for six days. During those 
six days only he played extraordinary Jia. Afterwards immediately 
he assumed the responsibility of the Commander-in-chief of the 
Dévas, destroyed the asuras and protected the Dévas and all the 
world. 


It may be asked what is Vignéswara’s role in this. If itis said 
that it is Siva’s son who is equal to Siva Himself is not Vignéswara 
Siva’s son? When that is so, if it is said that Devas performed 
penance for the birth of Kumaraswami does it mean that 
Vignésward had not manifested at that time? It is to underline this 
fact that he has been given the name ‘Skandhapurvajar’ . 


‘All right. If Vignéswara was already there why should the 
Dévas have performed penance for the manifestation of another 
son of Siva? Does it mean that although he is Siva’s son he is not 
equal to Siva? It is not so. He is equal to the father. During 
Thripurasamharam he has shown that only after performing puja 
to him his father could succeed in his task of slaying the 
Thripurasuras. When that is so why did the Devas think that 
another son of Siva should be born? 


The reason for this is one of the conditions in the boon that 
Siirapadhman had obtained. Asuras usually make such conditions 
when obtaining boons so that they cannot be killed. He too had 
done the same thing. Siirapadhman had laid the condition that the 
one who is equal to Siva who could kill him should have manifested 
without male-female union. He had deliberately obtained such a 
boon in order that Pillaiyar who is all powerful would not be able 
to kill him. 

Vigneswara has manifested himself in different forms and in 
different ways. In one of those manifestations we have seen that he 
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was created by Ambél out of the turmeric powder collected from 
her own body. In Purarias there are also certain other stories about 
this avatharam. Both Ambal and Swami had looked at the Prarīava 
aksharam which had been artistically written in the art hall in 
Kailasam. At that time their sight fell on the Praniavaksharam 
simultaneously. Immediately the form of Vignéswara manifested, 
This is one story. On one occasion Ambal had taken the form of a 
female elephant. At that time the Lord had also taken the form of a 
male elephant. The child born of the two elephants is Gariapathi. 
This is another story. Jnanasambandhar has referred to this story 
inhis Thévaram. 


When Lalithambal attacked Bandasuran, he fired the Vigna 
Yanthram and tried to immobilize her army. At that time She 
looked at the face of Paramasiva who had taken the form with the 
bow, arrow, goad etc like her only. Immediately, Ganapathi 
manifested. This is yet another story. 


In all such stories Ambal is connected with the manifestation 
of Vigneswara. Therefore according to the condition laid down by 
Sarapadhman when obtaining his boon, killing him was becoming 
an impossible task. That is why the Devas prayed for the birth of 
another son of Siva and Kumaraswami manifested from the sparks 
that came out of his eyes without being connected with Ambal. 


To putit in another way it was because Vigneswara provided 
the space, Kumara Sambhavam was possible. Although 
Vignéswara was all powerful he did not go to kill the asuras in 
order to honour the condition laid down in the boon that his father 
had given to the asuras. It was because he did not go to kill the 


asuras, Kumaraswami could manifest and become the chief of the 
army of Dévas. 


He had the power to manifest in different forms. If he had 
wanted he could have himself entered into his father and could 


60 


have manifested in a different form from him without being 
connected with Ambdl. He could himself have become the 
Commander-in-chief of the army of Dévas, destroyed the asuras 
and attained the great glory. It is because he did not do it, the 
world got the glorious Murthi, Subrahmanyam. 


Although Pillaiyar had no direct connection with Kumara 
Sambhavam since he did not undertake the destruction of the 
asuras he had a negative connection but a strong negative 
connection in this. 


THE ROLE OF THE ELDER IN MURUGAN’S MARRIAGE 


Next comes the marriage of the younger Swami with Valli. It 
is the marriage which has provided the scope for story, 
upanyasam, drama, cinema, dance-drama etc. 


Most people would be familiar with the story. It is that it was 
because Vignéswara came as an elephant and chased Valli, she 
could join Subrahmanya. When Valli did not join him 
Subrahmariya did not know what to do. It is only then that he 
realized that only if he prayed to his elder brother the obstacle 
would be removed. Immediately, he meditated on Vignéswara. He 
responded at once, came as a wild elephant, chased Valli and made 
her to join his brother. In Thiruppugazh when referring to this 
incident of Valli joining Murugan, He has been referred to as ‘little 
Murugan’. As a matter of fact, it was much before that when he 
was really young he had destroyed the asura and later he gained 
such a glory that even Krishna talks of him in Gila : ‘Sénaninam 
aham skandah’ (among the generals I am Murugan). Such a 
Murugan was unable to get an ordinary tribal girl and remained 
powerless. It is with reference to the state of helplessness that 
Arunagirinathar has referred to him in the above mentioned 
Thiruppugazh as ‘little Murugan’ and not with reference to his age. 
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Therefore in the marriage of Subrahmariya, Vignéswarda has 
adirect role. We can say he played a key role. 
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THE ROLE OF THE ELDER IN MURUGAN’S SANYASAM 


In the story of Skanda, there is also the anecdote of his 
having taken sanyasam. But curiously he had taken sanyäsam 
before his marriage! Dandayuthapani is the form when he had 
become sanyasi. There would hardly be anyone who does not 
know Palani (a sacred abode of Subrahmariya). Really speaking 
what he is holding is not a weapon to punish with (Dandayutham). 
It is merely a stick, ‘daridam’ just as what we are holding. It is 
merely bamboo. Dandayutham is the weapon with one who is the 
chief of the army. The chief of army of Lalithambal is called 
‘Dhandini’. Dandayuthapani stood on the Palani hills with the 
daridam of santhias a sign of his having controlled his mind before 
using the daridam in a war. For us controlling the mind itself is like 
a great war and therefore we may consider that the daridam which 
he is holding is a weapon. But, for him it is merely decorative. He is 
keeping it only as areminder for us. 


It is the form which is that of renunciation (sanyasam) which 
no other deity has! Is there any other deity who has shaved off his 
head at such a young age and stands with a mere loin cloth and 
daridam? He is unmatched in beauty, in power and status. He had 
taken avatharam as the chief of the Devas. If within six days of his 
birth he had taken to the form of renunciate and stood as the 
personification of ‘santhi’ who is responsible for it? It is 
Vigneswara, It was because Vigneswara went round the father and 
mother and won the prize and Subrahmanya lost in the 
competition he became a renunciate. The credit for making him 


the Marthi of great jnana and ‘santhi’ for all the world goes tO 
Pillaiyar only. 
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Then the father and the mother pacified him. After all, was it 
not merely a drama? Immediately the one who was with a mere 
loin cloth started off as commander-in-chief. Still since he thought 
that the form in which he was a renunciate should keep vibrating 
for the destruction of the indriyas and for jnana and peace, he had 
charged that form with his power before he went as commander- 
in-chief. 


Vignéswara is closely connected with the birth of 
Subrahmanya as the Commander-in-chief of the Dévas, his 
marriage with Valli and his having taken the form of a renunciate in 
Palani. That is why in order to show that he is the elder brother of 
such a younger brother the special name ‘“Skandapurvajar’ is 
included in the ‘Shddasa namas’. 


‘Parvajar’ means the one who is born earlier - ‘adhi’ (the 
very beginning). But this name comes last as the sixteenth 
(antham). It appears that this name shows what is whole 
(sampurnam), joining the ‘adhi’ and ‘antham’. 


MURUGAN WHO HAS ALL THE BENEFITS OF THE 
PHALASRUTHI 


Something interesting occurs to me. The sloka 
‘Vidhyarambé...... jayathe’ is the Phalasruthi which states the 
fruits that are gained by one who recites the sixteen names of 
Vigneswara. It appears there is proof for each one of these in the 
story of Skandha. 


Vidhyarambée : For Subrahmanya who manifested from the 
‘jnana néthra’ of Parameéswara there was no need to begin learning 
in the sense of starting from ‘ aksharabhyasam’ . He himself is the 
very meaning of Prarfavam and he had given the Upadesa of the 
same to his father. Therefore as far he is concerned 
Vidhyarambam actually means taking sanyadsa and experiencing 


63 


Brahma vidhya. Vignēswarā was the reason for his taking to sanyas 
since Vigneswara had won the competition of going round the world 
and securing the prize of the fruit. * 


(*Periyava was reminded that Vignéswara has a name 
‘Kumaraguru’ and therefore it appears that on some occasion 
he had done Vidhyarambam for Murugan. Immediately he 
asked ‘Kumaraguru’ comes in the Dhurvayugma archana, is it 
not?’ Yes, this name appears among the twenty one names with 
which archana is done twenty one times with twin dhurva 
grass. Dhurvais grass, yuagmamis a pair.) 


Periyava continued ‘Did not Paramasiva know the meaning 
of Prariavam? But it is only for showing to the world humility and 
guru bakhti he received Upadésam from his son. In the same 
manner Subrahmanya also would have thought that he too should 
become a disciple to someone else, receive Upadésa from him and 
show humility to the world. Since father has already become his 
own disciple he will not give Upadésam. The mother also will not 
give Upadésam since she is half of the father’ - Therefore he had 
Upadésam from the elder brother and made him Kumaraguru. I 
had explained in a round about way how Pillaiyar was responsible 
for Subrahmanya taking sanyasam. But according to this 


Subrahmanya directly takes him as guru during Vidhyarambam 
and raises his status’ said Periyava). 


Vivahe : This relates to the marriage with Valli. We have 
seen the elder brother’s important role in this. 


He has played a key role both in the younger brother’s 
marriage and sanyasam. He made him sanyasi even when he was â 
child and when he grew up he made him gruhastha! But he made 
his great devotee Avvayar old and like a sanyasini when she was 

young and at a time when she should have married. The Swami 


_ whom we worship by and large as a brahmachari has played such 
funny sports. ` ; 
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Pravésé : The reason for an auspicious Mūrthi like 
Subrahmanya to enter the world was because Vigneswara was 
disqualified to destroy Sirapadhman. That is, in a negative way he 
was responsible for Subrahmaniya’s ‘ pravésam’ . 


Nirgame: Nirgamam means leaving something and going 
away. As soon as the marriage with Valli was over he left this world 
which he had entered and moved to his permanent abode namely 
Skanda lokam. He moved away with both his consorts. Even before 
the marriage with Vallihe had married Dévaséna. 


There were two reasons for him to take avatharam in this 
world. One was to destroy Suirapadman. The other is that he 
wanted to marry the two daughters of his uncle Maha Vishnu, one 
of whom was growing up as Dévaraja’s daughter and the other was 
growing up as the daughter of a tribal king. 


At first he went beyond Tiruchendūr into the ocean and 
completed the destruction of the asura. Then he married Dévaséna 
at Tirupparankunram. Even when he was with her there Narada 
came to him and told him that Valli was in deep love with him in 
Chittoor. It is for this reason that in the Tirupparankunram temple 
he is not with Valli and Devasena but he has Dēvāsēnā on one side 
and Narada on the other side. Just as the sadguru turns 
Paramathma’s compassion to jivathma, Narada turned 
Subrahmariya towards Valli. Therefore Swami has given place by 
his side to Narada. 


After marrying Valli he remained with both his consorts at 
Tiruthani. Then he moved away to Skandalokam. That is 
Nirgamam. It was the marriage with Valli that paved the way. With 
that the second purpose of his avatharam was also achieved. 


Since it was Pillaiyar who helped him to get married with 
Vallihe has helped himin his Nirgamam to Skandalokam. 
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Sangramé: Subrahmariyar shows extraordinary qualities of 
courage as the commander-in-chief of the army of Devas. Before 
commencing the fight he would have definitely performed pūjā to 
Vigneswara. The reason why I say this is that the father who went 
for Thripurasamharam without doing puja to Vignéswara and the 
mother who went for Bhandasura Samharam without doing similar 
puja met with obstacles and it was only after doing puja to 
Vigneswara they succeeded in their undertaking. Therefore 
younger brother would have been very careful in the beginning 
only and done puja. 


Sarvakaryéshu: When he competed with the elder brother 
for gaining the gift of the fruit he did not succeed. When he became 
sanyasi without praying to him he could not remain a sanyasi. 
Therefore although he would have prayed before going to war he 
forgot him when he went to Valli. It is only to show how bad is 
passion it happened like this. Many obstacles came up. It was only 
after praying to him he succeeded. Therefore after that he would 
definitely have done pujato Vigneswara before whatever he did. 


Therefore when concluding the Shddasanamas of Pillaiyar 
mention has been made of Skanda who had obtained all the 


benefits of the Phalasruthi and the names are concluded with 
Skandapurvaja. 


THE GREATNESS OF THE NAME OF SKANDA 


Skandar means ‘One who appears with great force’. 
Skandamiurthi manifested as the jyothis of Parameswara (sakthi 
néthram) with great energy to bless the world. That is why 
although he has several names such as Subrahmanya, 
Karthikeyar, Kumarar, Saravariabhavar etc the Puraria relating tO 
him is called Skandapurantam or Skandam. The world which is his 
abode is called Skandalokam. The ‘vratham’ which is observed in 
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connection with him is Skanda Shashti. Parameswara who is with 
Ambal and Murugan has the name Somaskandar. 


If something finds a place in Sruthi ( Véedhas) it has special 
greatness and respect. The name Skanda has such greatness. If in 
Skandam which is Puraria it is said that Naradar was the Guru of 
Valli, in Chandogya Upanishad it is said that Sanathkumarar who 
was Subrahmanya’s previous avatharam gave jndanopadésam to 
Naradar. Brahma has the name Sanath. Sanathkumara appeared at 
the beginning of creation by Brahma’s mere wish. He is important 
of the four namely Sanaka, Sanandananar, Sanathanar and 
Sanathkumara. These four who were ‘Brahma jndanis’ even when 
they were born are the role models for the Nivruthi marga. They 
are eternal youth who do not know anything of ‘kamam’. In 
Chandogyam it is said that Sanathkumdra only came as 
Subrahmanya. In Chandogyam where it is said that it was 
Sanathkumara who was Subrahmariya the name Skanda has been 
mentioned twice. 


Skandan is a name which has spread all over the world. Just 
as some people pronounce the word ‘school’ as ‘ischool’ the name 
Skandar has become ‘Iskandar’ in foreign lands. ‘Al’ in Semitic 
languages is a definite article (like ‘the’ in English) indicating a 
particular thing. ‘Al’ is also added before a word as a mark of 
respect. That is how Iskandar became Al Iskandar and spread to 
Greece and became Alexander. 

The name Sikandar also is a distortion of Skandar. Therefore 
it is appropriate that recently a Skandagiri temple has come up in 
Secunderabad which is Sikkandarabad. 

Scandinavia is the group of countries, Sweden, Norway and 
Denmark. That name has come up from the region Skandia - just as 
Hindu - India it is Skanda-Skandia. 
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LET US START THE DAY BY REMEMBERING THE ELDER 
BROTHER 


When we say Pillaiyar, we will immediately remember that 
He is the son of Siva-Sakthi. When we conclude Shddasanama with 
Skandapurvajar we will remember the other son also and the entire 
family of Siva will be remembered. That is why it is the last name at 
the auspicious end. 


All of us are children of Parvathi-Paraméswara. Vignéswara 
is Parvajar for all of us. When the name of his younger brother 
Skandamurthiis mentioned all of us are included in this. Therefore 
as soon as we get up in the morning and before starting the day’s 
work let us recite the Shodasanama of Vignéswara with the feeling 
that he is our elder brother and let us succeed in all our day’s work 


without any obstacles and attain sreyas - sarva karyéshu 
vignasthasya na jayathé. 


May all of us repeat the sixteen names of the Shodasanama 
sloka starting with ‘Sumukar and ending with na jayathe’ and be 
the recipient of sixteen great blessings. 
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DESIKAR WHO GIVES 
UPADESAM 


THE WAY AND DIRECTION IN LIFE 


A way is linked to a direction. If there is a way it will take us 
in some direction and reach us to a place. When we talk of place or 
space immediately there will be direction also. There cannot be a 
place unrelated to a direction such as the north, south etc. A way is 
there only for going from one place to the other. Therefore it is 
also connected with direction. 


In conducting our life also we talk of the way. We say that 
life should be led in the right way. When problems come up in life 
we think ‘What is the way out? Thus we treat life also as a journey 
and we talk of a way in it. In English also they speak of a ‘way of 
life’. Just as we move from one point to another in space when we 
move from one point to another in time that is life. We also see that 
in life thoughts keep moving from one to the other. Since there is 
movement in life also it is said to be a journey and we talk of a way 
init. 

It is only after knowing the direction we should follow a 
way. Otherwise we may not reach the place we intend to reach. 
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PURVOTHTHARAM: EAST - NORTH 


Usually we enquire of someone about his ‘Parvoththaram’ . 
This is enquiring how he was earlier and how he became later or 
how he will be. Purvam means before; Utharam means later. In a 
book also we refer to the earlier part as Parvabhag and the later 
part as Utharabhag. In Sanskrit such words are clearly connected 
with direction. Pirvam means East, Utharam means the North. But 
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when we say that Parvam (East) is the first, should not Paschim (the 
West) be the later one? How can the North be the opposite side of 
East? Since moving in circumambulation (Pradakshinam) is amore 
respectful way than moving across, it appears that in the life cycle 
also we have to start it from the East. If we go from the East across to 
the other side it is West. But if we go in circumambulation starting 
from the East it will be the South then West and then it will be the 
North and finally we will come back to the East. Therefore if the life 
cycle commences in the East the North comes only after passing 
more than three quarters of the circle. 


If, instead of Parvoththaram if it had been kept as Pūrva - 
Paschim it would have been inauspicious. When East is the front 
and the West is the rear it only reminds us of the rear parts of our 
body. But uththaram (North) is vertically above the East. 
Moreover, it will again take us to the East by which the beginning 
and end will come together which is auspicious. Therefore, it 
appears they have kept Parvoththaram. Since the East and the 
North are the suitable directions for doing japam and puja, 
Purvoththaramis appropriate. 


Since Parvoththaram was applied to the life cycle later, the 
same term has come to be used in all other contexts like book etc 
to indicate which is the first or the front and which is the later part. 
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THE WORD ‘DHICH’ BOTH AS NOUN AND VERB 


From the Sanskrit word ‘dhich’ the word ‘dhisa’ is derived. 
Dhich is used both as a noun and as a verb. It is only when it is used 
as a noun it relates to space and gives the meaning ‘direction’. 
When it is used as a verb it means ‘do like this’ - like someone 


advising somebody to do a thing in a particular way or giving an 
order. 
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When someone is told “Do like this’ we say that he is being 
directed. Even in the case of medicine there is ‘direction’ about 
how much to be taken, when and how. The very word direction 
itself means ‘dhisa’. We talk of the northern direction, southern 
direction etc. The similarity of such words is enough to show that 
people all over the world have the same kind of thinking. They too 
use the word ‘direction’ with the same two meanings as we use the 
word dhich. As basic to this we find that there is the same thought 
all over of treating life as a journey. 
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DESAM, UPADESAM 


The word desam is derived from ‘dhich’ meaning ‘place’. 
After all, is not a désam an area which has been circumscribed by 
four directions? The word pradésam also is derived like this. 

From the word ‘dhich’ meaning ‘giving a direction’ about 
what should be done such words Adésam, Sandeésam, Upadésam 
etc have come. Désam is a part which has been circumscribed by a 
boundary in terms of directions which are for all people. 
Therefore, in accordance with the attitude of considering 
possession as the most important, this word has come to be 
considered appropriate only to area. Words like Adesam, 
Sandesam, Upadesam have been derived by adding ‘A’, ‘sam’, 
‘upa’ to désam. 

Adesam means a command based on authority. We call as 
Ādēşam even what occurs in the mind or what comes out as a 
divine command. 

Sandésam means a message, information. All messages 
which are not in the nature of an order are Sandésam. 


There are also words like “ Uddhesam’ ‘Ekadesam’ derived 
from Désam which are not related to teaching someone how to doa 
thing. 
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Uddhésamis what is thought in the mind without coming out 
as an order or even as an ordinary message. When we do not 
definitely know a thing and tell about it in an approximate manner, 
we say, ‘I do not know how much it is; what I said is my 
Uddhéesam.’ Bhagawan also when referring in the ‘Vibhathi 
Yogam’ to all those things which are the best and in which he is, He 
says in the end ‘all that I have said till now do not cover my infinite 
qualities. Whatever I said is only indicative’. When He says this He 
uses the words ‘Uddhesathah prokthah’. Acharya (in his bashyam) 
has taken Uddheésam to mean ‘Ekadésam’. From this we see that 
the word ‘Ekadésam’ also means ‘mentioning something in a 
particular way’. What is a part of something which is whole is 
called ‘Ekadésam’. I have said all this to explain the word 
“Upadésam’ . 


When we talk of ‘Upadésam’ we are reminded of Guru- 


Sishya. There is no Upadesam without a guru to give it and a Sishya 
to receive it. 


What anyone tells anything to anyone else is called 
‘Sandésam’. Whatever is told by someone having the status of a 
king to one below him who has to listen to it whether it is good or 


bad for him is ‘Adesam’. What the guru tells the sishyd only for his 
goodis Upadésam. 


In the matter of status the difference between guru and 
sishya is more than that between a king and his subjects. Guru is 
treated as Iswara and given that status. A sishyd has to be obedient 


to a guru in a much bigger way than a subject has to remain 
controlled by the king. 


__ Yet, what guru tells the sishya without the severity of 
Adésam’ is called Upadéesam, indicating sweetness and love. 
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THE MEANING OF ‘UPA’ 


The prefix ‘upa’ gives several meanings. Normally, ‘upa’ is 
added to indicate a lower status - Janadhipathi and Upa- 
Janadhipathi, Angam, Upangam etc. When something has greater 
importance than another ‘upa’ is added. ‘Parardham’ is a very big 
number. It is obtained by adding seventeen zeros after the number 
one. To indicate that Bhagawan’s auspicious qualities are more 
than that, itis said ‘Upa Parardheér - Harer gunah’. 


Another meaning to ‘upa’ is ‘near’. When we call the 
Brahmopadésam as Upanayanam it means ‘taking near’, taking the 
boy near the guru. Because after that ceremony the boy is to be left 
with the guru for gurukulavasam and adhyayna, the name 
upanayanam has come. In ‘upa’nayanam the guru invests the boy 
with the upavidham (sacred thread) and takes responsibility for 
him and gives him the ‘manthra Upadesam’ . The highest Upadesam 
that a guru can give is ‘upa’nishad. Thus whatever is great is 
connected with ‘upa’. 


In the word ‘upanishad’ ‘upa’ means ‘to take refuge in 
Brahma vidhya’; at the beginning of his bashyam for Katopanishad 
Acharya uses the word ‘approach’ ‘going near’. He has said that 
the ‘ni’ that follows ‘upa’ in Upanishad means ‘developing firm 
faith in vidhyd and that the ‘sath’ at the end means the destruction 
of ignorance by such faith. (the ‘shad’ at the end of Upanishad is 
actually a variation of ‘sath’ according to the rules of grammar). 
He also says that ‘sath’ not only means ‘to destroy’ but ‘reaching a 
thing’ and that with that meaning Upanishad means ‘taking refuge 
in vidhya, developing faith init and attaining the Brahmam’. 


Therefore ‘upa’ indicates going near something. When we 
say ‘near the guru’ it indicates a closeness, love and affection. Of 
the different types of mokshas, being near the Bhagawan has been 
described as ‘Samipya Moksham’ . 
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When we say Upadésam it indicates that the guru just does not 
leave it to the sishyato do what he tells him but he remains near him 
and helps him to doit. 


Upadesa is what the guru takes to the sishya’s heart by being 
near. 


What is that one thing he tells the sishya to do? It is the way 
to live. It is the way of living - ‘follow this direction in your life’. 
The Upadésa that a noble guru gives will not confine itself to the 
impermanent journey of life. Through this only he will take him to 
the experience of ‘Brahmam’ which is permanent. 


In the word ‘upakaram’ ‘upa’ shows love and interest and 
the quality of doing good to another even if he himself has to 
undergo difficulty. The word ‘upacharam’ indicates bhakthi and 
respect. When the guru gives Upadésam to the sishya with love and 
care he does not mind his own difficulty and thus he does 
upakaram. At the same time he shows respect and bhakthi to the 


vidhya that he gives to the sishya and through this he does 
upacharam to Vidhyathi Dévatha. 


What I talk to you now you all call ‘upanyasam’. What do 
the words ‘upa’ and ‘nyasam’ mean here? ‘Nyasam’ has several 
meanings, One meaning is ‘to keep’, ‘to impress’. Another 
meaning is ‘give up’. ‘San-yasam’ means ‘giving up fully’ . It means 
renouncing everything. Giving is also another meaning. We use the 
word ‘upanyasam’ in the sense of giving themes or subjects in a 
good way,. In the North what is spoken is not referred to as 
“upanyasam’. They refer to what is written as ‘upanyasam . 
Whatever itis, ‘upanyasam’ is not something lower than ‘nyasam’ . 
Actually doing ‘nyasam’ ina much better way is upanyasam. 


We can also say that ‘Upadésam’ also gives the direction ‘do 
like this’ and shows the way. One who gives such Upadesam is 
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called ‘Upadésar’. Just as one who does upanyasam is a 
‘ upanyasaka’ , one who gives ‘ Upadesam’ is ‘Upadésakar’ . 
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THE WORD ‘DESIKAR’ WITH TWO MEANINGS 


It is that Upadesakar who is called ‘Désikar’. The person 
whom we call guru or acharyd also is referred to as ‘Désikar’ . 


The word ‘Désikar’ is also related to a désam (country). In 
that context Desikar means one who has a country as his own, a 
native of that country. Désikar is also one who knows all the places 
in a country and can guide others. 


But in particular we refer to the guru who is Upadésakar and 
who is the guide for our spiritual journey as Désikar. Since he 
teaches and commands he is Desikar on the basis of ‘dhich’ used as 
a verb. Since he guides others to go on a particular path he is also 
Desikar, derived from ‘dhich’ used as a noun. 
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WORD THAT SHOWS CORDIAL RELATIONSHIP 

Of the three words, guru, acharya and desikar, guru means a 
great person and also one who removes the darkness (of 
ignorance). acharya means one who follows the achards which 
have come in a particular tradition and makes the sishya also 
follow the same. In both there is nothing to show the important 
task that he does namely Upadesam. It is only the word ‘Desikar’ 
which indicates it. All the words like great person, one who 
removes the darkness of ignorance and one who follows high 
āchārās etc separate them from the sishyas. Just as a guide comes 
along and shows which is what in a place it is only Désikar who is 
with us as a guide and saves us from the dangers of this world and 
makes it possible for us to understand the beauties of the spiritual 
world and from this we can understand his bond of love. 
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HIGHER THAN THE MOTHER AND 
THE FATHER IS THE GURU 


No one else can render the help that the teacher (acharya) 
does. ‘If we take refuge unto the mother she will not be able to 
make us transcend ‘maya’. Although she has lot of love for us and 
she makes a lot of sacrifices for our sake, she cannot make us 
transcend maya because she herself remains entangled in maya. 
Similarly the father also will not be able to do it. Brothers or sisters 
or friends and relatives cannot do it. Therefore I take refuge unto 
the holy feet of guru.’ - this is how Acharya says in the most 
touching manner. 


Sarariam na bhavathi janani na pitha na sodarascha(a)n yë 
Sararīiam Dēsika charariam 


‘Sararīam’ means refuge; ‘Charariam’ means the feet. It is to 
be noted that Acharya has used the word ‘Désika’ for guru. When 
Thotakacharya made the Sthothram on him he used the same word 
‘Dēsika’ and says ‘Bhava Sankara Desika mē Sarariam’. 


Mother and father give birth to us, make us live well in the 
world and give us all that is necessary for this world. But all these 
are impermanent. It is only the guru who gives the wealth which is 
permanent, namely the experience of Brahmam 
(Brahmaénubhavam). In Viveka Chadamani Acharya says in a 
touching manner that at the end of the Upadésam the guru says ‘I 
have treated you as My own son and I have given Upadésam 
repeatedly’ - Swasudavath asakruth - thwam bhavayithva. There is 
another version of this. It is ‘thathathulam asakruth thwam 
bhavayetham’. It means the guru tells the sishya ‘You repeatedly 
practice this matchless Upadésa’. But somehow it appears to me 
that the guru feeling that he is the mother and father of the sishya 
and tirelessly giving Upadésam to him so as to make deep 


impression on him is a better version. “Asakruth’ means 
repeatedly. - 
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ACHARYA DHARMAM 


At the end of his Gita Bashyam (Chapter XVII - 72) Acharya 
has made known his view that it is the acharya’s dharmam to give 
repeated Upadésam to the sishya till he understands it. After 
finishing the Gitopadésam, Bhagawan asked Arjuna ‘Have you 
listened to all that I said with one pointed mind?’ When Acharya 
comments on this he says : Bhagawdan asked like this to find out 
whether the sishya had absorbed what He had said. In case he had 
not understood or absorbed He would find some other way to 
make him understand what He had said’. He also says ‘it is the 
acharya dharmam to try by several means to make the sishya 
understand the purpose of Upadésam’ , Anandagiri who has written 
explanatory notes - Tikai - has followed Acharya’s mind and says 
that even if the sishya is not able to understand because of his poor 
mental capability, the acharya should not ignore him but should 
explain the Upadésam again and again. 


Just as when a child does not feel like eating, the mother 
makes it eat by playing with it and showing it something or the 
other the guru somehow makes the sishya understand his 
Upadesam even when he cannot absorb it. The food that the 
mother gives is useful for only one time. Again we feel hungry and 
feel weak. But the Upadesa given by guru is like amrutham and 
gives spiritual strength which is permanent. 
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THE GREATNESS OF THE MOTHER AND THE FATHER 


From what is said above it should not be understood that the 
mother and father are useless and could be discarded. It is only 
after mentioning them as ‘Dévo bhava’ the Vedha says ‘acharya 
Devo bhava’. There is also another aspect - the mother and father 
are also guru in a way and it is only at the time of upanayanam the 
boy is entrusted to a guru. 
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There is a word called ‘acharyavan’. It means a good Sishya 
who is having a good acharya. In Chanddgyam it is said 
‘Acharyavan Purusho Védha’ . It means that only the person who 
has a good āchāryā attains jnana. In Bruhadaratiyam there is a 
manthra in which this word appears with the word ‘mathruman’ 
and ‘pithruman’ before it. Janakar goes on telling Yajnavalkya 
Maharishi the Upadesas given to him by several gurus. 
Yajnavalkya, when approving the Upadésa of each one of the gurus 
says that he has given Upadésa in the manner in which a 
mathruman, a pithruman and acharyavan should give Upadésam. 
When commenting on this Acharya says that one who is being 
trained in the right way by the mother is ‘mathruman’, then as he 
grows up and is guided on the right way by the father he is 
‘pithruman’ and when he is guided on the right path by the acharya 
from the time of upanayanam and till the end of his gurukulavasam 
he is ‘acharyavan’. It is the one who thus gets purified by three 
different people and made ‘suddhi thraya héethu samyukthan’ 
becomes a qualified acharya himself; he has said that sucha person 
only will give Upadesam without déviating from the tenets of the 
sasthras. Thus when the boy is very young and of a tender age 
before he is sent to gurukulavasam at the age of eight it is the 
mother and father who have the responsibility of an acharya and 
guide him on the right path. This is what has been indicated in a 


small way in Bruhadarariyam and Acharya has brought it out in a 
way that it is explicit. 


In Katopanishad the same matter appears where there is a 
hint which is even gentler than this. Yamadharmaraja gives 
Upadeésam of Agni Vidhya to Nachikethas. After giving Upadésa he 
tells him ‘One who, after performing this kriyā thrice and getting 


connected with three does three things, transcends the cycle of 
birth and death’. 


Ordinarily a Brahmin is called ‘shadkarmd nirathan’ which 
means that he is engaged in six activities. He does Vedha 
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adhyayanam himself and teaches Védha to the others, performs 
Yagam himself and conducts yagam for others, receives dhanam 
from a person of virtue and also gives dhanam to a person of virtue. 
These are the six activities. When these are taken as pairs, they 
become three activities. This is what has been referred to here. 


In the original it is said ‘Thripirédya’ meaning “connected 
with three’. Which are the three to which the agni ritual is to be 
related and done thrice so that birth and death is transcended? It 
has merely been mentioned as ‘three’. Commenting on this 
Acharya says ‘being connected to the mother, father and acharya - 
that is given good Upadésam by these three is what is meant by 
Thripirédya. In support of this he points out that Mathruvan, 
Pithruvan and achdryavan are mentioned in Bruhadaranyam. He 
also refers to another set of ‘three’ and says that these could be 
what Yama has said. But what he mentions first is mother, father 
and the guru by whom one is taught the right thing. 


The reason why I said all this is because one should not think 
that Acharya has said that neither mother nor father is our refuge 
but only the guru and therefore whether we surrender to the guru 
or not we may discard the mother and the father. As it is the 
devotion to the mother and the father is declining in the world. 
People try to explain it away in terms of generation gap etc. In such 
a situation one may wrongly understand the Acharya and discard 
the mother and father. Therefore I have pointed out all this. What 
Acharya said is that there is no use looking to the mother and the 
father for elevating oneself in the spiritual world. If it is 
understood to mean the worldly life it will be wrong. One should 
have bhakthi, affection and gratitude to the mother and the father 
all the time. Yet for saving the soul and taking it to the ultimate 
goal, one should surrender only to the guru. 


The mother and father devote more attention to physical 
growth and at the same time they will also teach good things to 
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some extent. Butit is only the acharya who will take one on the right 
way only, attend to the needs of the soul and teach the means for the 
athma to attain the ultimate state. 


One who gives such good Upadésam and remains with him as a 
guide has been given the name of ‘Desikan’ in view of the great help 
heis doing. 


Although the father and the mother do a lot of things for us we 
find that because of their own likes and dislikes they make us take to 
the wrong way. If a boy does not want to marry but wants to take to 
sanyasam the mother and father do not accept the boy’s wish. They 
feel the son should earn well and they should also leave plenty of 
property for him and such other things which actually hurt spiritual 
growth. Even if a boy wants to observe some ‘vratham or upavasam’ 
there are some parents who would dissuade him from doing it by 
saying ‘Why all this so soon?’ Therefore although we should feel 
indebted to them for all time for their affection and sacrifice and do 
namaskaramto them if, because of their love for us, they prevent us 


from turning to the spiritual ways we have to firmly get hold of the 
Désikan only. 


I have said earlier that the word ‘dhich’ has two meanings. 
Similarly, the word ‘asa’ also has two meanings. When you use this 
word along with ‘pasam’ and talk of ‘asapasam’ it means the love 
born of ignorance. The other meaning is dhisa (direction). On the 
basis of this meaning, Bhoja who was the royal poet has played pun 
in his Ramayana Champu. We all know that Agasthya Maharishi 
came to the South from the Himalayas and stayed there 
permanently. Referring to this, Bhoja says ‘apastha samasthasam 
abhyupaktha dakshinasam’ - Although Agasthiyar has renounced 


all desires he developed the desire for dakshin. In ‘Dakshina asa’ 
the word ‘asa’ means ‘dhisa’ (direction). 


Those who have their own likes and dislikes cannot show the 
direction for spiritual growth. It is only a Desikan who is specially 
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for that purpose can do it. He shows love and affection to the 
sishya and makes sacrifice in no way less than the love shown by 
the mother and father and their sacrifice. 


ak * 


THE ‘CUCUMBER MUKTHI OF THE JNANI 


He is a great person (mahan) who is experiencing what is in 
the very ripe stage in which this world of duality which is like a 
magic show (Indrajal) completely perishes. When a fruit becomes 
very ripe and leaves its stalk it is called ‘proudam’. But it will not 
be correct to say that he gets detached. When his jnana becomes 
ripe he continues to be in the state of his experience. It is the magic 
world of duality that has left him and gone away : ‘Prouda prouda 
nijanubhathi kalitha dwaithéndrajala’. In Thrayambaka Manthra 
also it is said that it is the maya that goes away from the jnani and it 
is not the jnani who gets detached from maya. It is a manthra 
which is a prayer to Paraméswara that ‘I should get released from 
attachment like ‘Urvarugam’ (cucumber). Attachment is the maya 
of samsara. That is the duality of ‘Indrajal’ . 


What does it mean to say that one should get released like 
the ripe cucumber? When the cucumber becomes a fruit it does 
not fall off from a plant or a tree like other fruits. Cucumber is a 
creeper which grows and spreads on the ground. Therefore when 
the cucumber becomes ripe it cannot fall because it is already on 
the ground. But what happens is that the part of the creeper where 
the cucumber was lying attached to the stalk will move away 
leaving the cucumber where itis. 


In the same manner, whenit is said that a jnani gets released 
from the attachments of samsara it is not like a fruit falling from a 
tree. Even when he becomes a ripe fruit with his jndna he will 
continue to be what he was. Although he may be engaging himself 
in external activities he will be at peace internally. He has no such 
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activity as leaving this world and going to some other place to 
attain the state of moksham. Only the Dwaithis go somewhere else 
to attain the state of moksha. The Adhvaitha jnani even when seen 
with his body in this world, would have attained Self-realisation 
(athma sakshathkaram). That is the permanent state of moksham. 
When it is said that he is in the state of ‘release’ he does not do 
anything to get released. All that he did was to enquire into the 
Self. Because of that he achieves Self-realisation and continues to 
be in that state of realization. In that stage the attachments and the 
world of maya will themselves get cut off from him. Duality will 
run away from him. Just as the ripe cucumber from which its stalk 
has detached remains on the ground he will remain as ‘Jivan 
muktha’. But the attachment he earlier had with the mind and life 
which had taken deep root and spread like a creeper would have 
been cut off. Instead of his getting released these things get 


released from him and run away. This is called ‘Cucumber 
Mukthi’. 


This is how I usually explain. After hearing this a vidwan said 
something more on the same lines. It is that the cucumber fruit 
which is lying in its place explodes one day and disappears without 
a trace. It does not decay and emit foul smell like other fruits. This 
is how when jndna comes ina flash, maya explodes and disappears. 
The vidwan said that he had understood that manthra to mean that 


in one flash it disappears and he was giving the same explanation to 
others. 


He further continued ‘now I realize that your explanation 
about Mukthi being realized in the ‘as is where is condition’ is 
more appropriate. In the manthra the word ‘release’ from bondage 
occurs. This is similar to the creeper moving away from the 
cucumber fruit and leaving it released. To describe the explosion 
of the fruit as release does not appear to be so appropriate’. 
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Although the vidwan said like this I thought there is a point in 
his own view. Maintaining whatever I had said and deriving a 
different meaning for the point which he mentioned I said that 
what I had said was Jivan Mukthi and what he said was ‘Vidéha 
Mukthi’ which follows it. 


Jīvan Mukthi is the state in which even when a person 
appears to be of the world, jndna comes, maya moves away, his 
mind stops functioning and he is immersed in the experience of the 
Self. The delusion of the world cutting itself away from him was 
compared to the cucumber creeper cutting itself away from the 
cucumber fruit. Even when the delusion of the world goes away the 
Jivan Muktha continues to have his body. Although he himself is 
not conscious of the body we are able to see that he has a body. 
That body is there till his previous karma is fully discharged and 
therefore he becomes victim of praise, abuse, disease, health etc. 
Although he does not experience through his mind the good or bad 
of all these, the body will be there as their target. (Although there 
are other views about jnani-previous karma - prarabhdham - I am 
referring to the general view). Just as the cucumber fruit remains 
with its form even after it is detached from the creeper the Jivan 
Mukthd continues to be with his body even after his bondage to the 
world has gone. Later, one day - when his ‘prarabhdam’ is over - 
the body dies. That is Vidéha Mukthi. When he is with the body 
and the maya goes away from him and he is experiencing the Selfit 
is Jivan Mukthi. Just as the attachment of the mind goes away in 
that stage, in Vidéha Mukthi the connection with the body also 
goes due to the death of the body. The prarabhdha karma which 
was still there even after he became a jnani, now explodes and 
becomes nil. 

Unlike what that vidwan thought there is attachment even in 
this (exploding and disappearing). The form of the fruit creates a 
bondage to the fruit. Even though the jnani has no feeling of any 
attachment, so long as the body is there he has to walk, give it rest, 
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feed it etc. When he does these things we feel that he is attached to 
the body. When he attains Vidéha Mukthi, which appears to us as 
death, the bond with the body goes. For us, even after the physical 
body goes there will be the subtle body which will survive. Itis that 
which goes to the other worlds - swarga, naraka and pithru lokas 
and goes through various experiences. Then it takes another birth 
in another body. But for the jnani even the subtle body does not 
survive the death of the physical body; going to other worlds, 
taking another birth etc are not for him and everything comes to an 
end with the death of the body. For us it is our karma that is the 
cause for all these happening. But for the jnani when the 
‘prarabhdham’ is over and the body dies, the entire karma gets 
finished. The bondage due to karma goes away completely. When 
this happens without a trace the comparison of the cucumber fruit 
exploding and disappearing is appropriate. 


Jivan Mukthi which comes with the disappearance of the 
attachment of the mind is similar to the cucumber creeper cutting 
itself away from the fruit and the fruit remaining where it is. 
Vidéha Mukthi takes place when the attachment due to previous 
karma and the consequent attachment to the body explodes and 


this is similar to the cucumber fruit exploding and disappearing 
without a trace. 


A different explanation also occurs to me. When the jnanis 
who were Jivan Muktha like our Acharya, Manickavachakar and 
others attained Videha Mukthi at the end of their life their bodies 
did not suffer disease or decay and emit foul smell. Instead of their 


bodies becoming corpses they disappeared in the infinite even 
when they were in good health. 


The cucumber fruit exploding and disappearing is like this. 
Or, we can say this is like that. In that manthra it is said that 
Thryambakeswara who grants Mukthi is one with fine smell and 
one who increases the strength. In the comparison with the 


86 


cucumber fruit, in the case of the cucumber there will be noise 
when it explodes. But in the case of the Mahans there is no noise 
but the jyothi mixes with the jyothi. That is, instead of sound they 
talk of the effulgence. Even that jyothiis seen for just a second. Itis 
as a mere formality. Then it becomes the formless Brahmam which 
is spread in the infinite space. In fire works we see the light and 
also there is sound. But when the cucumber explodes it is only 
sound and when the mahdans ‘go out’ there is only jyothi. This is 
not only for those who have followed the path of jndna but also 
those who have followed the path of highest bhakthi like Nandanar 
and Mirabhai. Their bodies did not become corpses but they 
disappeared and they got merged in the infinite. This also can be 
compared to ‘cucumber mukthi’. 


I told that Vidwan ‘Of the two states of Mukthi, namely, 
Jivan Mukthiand Vidéha Mukthi, my explanation can be applied to 
Jivan Mukthiin which the attachment due to maya goes away; your 
explanation can be applied to Vidéha mukthi which some great 
jnanis and great bhakthas have attained. In a competition 
sometimes it is decided that both the contestants have won a prize 
and the prize is divided between them. In the same way I have 
awarded the prize for both of us!’ 


xe * 


THE LOVE AND SACRIFICE OF THE GURU 


I wanted to talk about the love and sacrifice of the great one 
who has gained the very ripe experience due to which maya has 
run away from him and he has become guru. 

Even when he is in this world he is in the state of rich inner 
experience. ‘Swanthé samyak iha anubhitham’ is what is said 
about the state. Acharya has made slokas which say that such a 
person has sung describing his state. Itis called ‘ Proudanubhathi’ . 
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Why should a Jīvan muktha who is totally immersed in 
experience describe his state? It is not necessary for him. He does 
not gain anything by so doing ‘Yam labdhva chaparam labham 
manyathé nadhikam thathah’ (Gita VI - 22); one who, after 
attaining which will not consider anything else as a gain, gains 
nothing by singing about his state as a poetry. It may perhaps be 
something that would distract him from the bliss of his inner 
experience. It is true that whatever a Jivan muktha may do 
externally, there will be no distraction for him internally. But it is 
certain that he gains nothing by engaging in external activities. 
Why should he engage himself in such activity? Can he not 
continue to remain in the state of samadhi, allowing the body to 
perish and fall? Why then has he taken up this description? The 
reason for this has been given by the Acharya who himself had the 
very ripe experience and who has written a lot describing the state 
of the Jivan Muktha, has engaged himself in debates and written 
commentaries. He has said it in the manner of an autobiography 
but, hiding it due to humility, he has said it as if it is about some 
other jnani: 

‘Sachchishya bodhaya’ 


It means ‘for giving Upadésa to a good sishya’. It appears 
that the jnani who has nothing to gain for himself by anything gives 
up his highest state of ‘mounam’, describes the state of a jnanito a 
good sishya in order to encourage him to make efforts to attain 
that state himself. Even after the jnāni has become numb to all 
feelings it appears that Iswara has allowed the feelings of love and 
sacrifice to remain in him for the sake of good sishyas. We see that 


the guru has the feelings of love and sacrifice just as the mother and 
father. 


Acharya has said ‘Sachchishya bödhayā sathyam 
samsmruthavan’. ‘Bodhana’ and ‘Upadesam’ are what are given 
through word of mouth. Before that he has to bring to memory the 
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state of experience, ‘anubhathi’. He has to do ‘Samsmarariam’ 
because he is a mouni not merely in respect of speech but also in 
the mind. He does not think anything. The mind which generates 
thoughts and records the events as memory has become actionless 
as far as he is concerned. Such a person has to return to the world 
of thought and get back to memory the state in which he was 
before he attained ‘sakshathkaram’ and the mind was destroyed. 


For the jnani, bringing back thoughts to the memory is as 
difficult as it is for us to give up thoughts. If we give up thoughts 
with great effort we gain from it. Therefore the trouble is worth it. 
But the jnani has nothing to gain by bringing back thoughts to his 
mind with great effort. Yet he does it. Why? It is only for the sake 
of the sishya- ‘Sachchishya bodhaya’. 


First, it is making the mind function, bringing back to 
memory the state of sakshathkaram; then go down another step, 
allow the mouth also to function and then give Upadésam to the 
sishya. 


The jnāni who is in need of nothing gets down to give 
Upadesam and becomes a Désikar only because of his compassion 
for the sishya that he too should find what he himself had found. 
This reminds me of the ‘Itharéya Bashyam’. 


xe 


NO JNANAM WITHOUT GURU’S UPADESAM 


One who has realized the athma which is so close to him 
becomes ‘Idham thran’. ‘Idham’ is what is close by. ‘Thra’ is 
related to seeing. Therefore, Idham thran means one who realizes 
the athma as the supreme thing within himself. Such a jnani is 
Idham thran. Still the names of great people should not be repeated 
as they are. We should be afraid to repeat the name of one who is 
fit to be worshipped. That is why one letter is dropped from 
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‘Idham thran’ and it is called ‘Indran’ - this is what the Ithareya 
Upanishad says. 


Life enters through the aperture at the top of the head and 
takes a birth; then it analyses the things; then realizes that he 
himself is the Brahma Swarupam spread all over and says ‘I have 
known Brahmam here’; by saying this, gets the name ‘Idantran’; 
then out of respect and also because the Dévas do not like to be 
seen, ‘Idantran’ becomes ‘Indran’ - the Upanishad goes on like 
this. But there is no reference to the guru in all these. 


Acharya thought ‘How can a life analyse things by itself and 
attain Brahma Jnanam? It is not possible without the guru’s 
Upadésam and his blessings (anugraham). Guru has not been 
mentioned because the role of guru is known to everyone. If a 
young man becomes a District Collector it is obvious that he has 
passed the I.A.S. In the same manner, if it is said that one has 
attained Brahma Jnanam it is understood that it was by guru’s 
Upadésam. Still Acharya thought that he should make it explicit in 
his bashyam (commentary). Therefore he has added ‘guru’s 
Upadésam’ at the appropriate place. He has used powerful words 
in his bashyam to bring out the greatness of the guru. He has said 
‘The very compassionate Acharya has drummed into the ears the 
Maha Vakyas of the Upanishad which give spiritual enlightenment 
and made him see the omnipresence of Brahmam.’ Like beating a 
drum the guru gives Upadesam of the non-difference between 
Brahmam and Jiva into the ears of the Sishya who is in the sleep of 
ignorance; with his Upadésam he creates spiritual awakening. Just 


as we see things when waking up from sleep, the sishya sees the 
Brahmam. 


No one should think that Acharya has taken liberty with the 
Upanishad and said what is not said there. It is the religion of the 
Upanishads that jnana can be attained only through a guru. In 
Chandogyam it is said ‘If someone is left in an unknown forest 
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blind-folded it is only the person who has already known the way 
out of the forest who can help the other person to go out of the 
forest safe.’ In the same way it is only a guru who is a jnani who 
can show the way to the ignorant to attain jnana. It is in that place 
it is said that it is only one who is acharyavan will attain jnana - 
Acharyavan Purusho Védha. 


Mundakopanishad (1.2.12) says ‘Gurumevapigachchéth’ - 
Gurum ēva api gachchéth - one has to go in search of the guru only 
and find him. If in Itharéyam reference has been made to the one 
who analyses things, here reference has been made to the one who 
has examined the world. Both are same. Then the Itharéya 
manthras speak as if such a person attains jnana on his own. But 
here it is said ‘the one who examines the world realizes that ‘all 
these are connected with karma. But the truth of the Self is not 
connected with karma. That cannot be attained through what is 
connected with karma’. We should develop aversion for worldly 
things, then for realizing the athma and experiencing it, we should 
take refuge unto a guru’ - it says clearly. “ Gurumévapigachchéth’ . 


When it is said ‘one should take to a guru only’ it actually 
means that he must, by all means, take to a guru and there is no 
alternative to it. The next manthra says ‘that guru who is a Brahma 
Jnani will give him Upadesam of Brahma Vidhya and redeem him’. 
There is no scope for thinking that in his bashyam (on Itharéya 
Upanishad) Acharya has added something unwarranted. 

When commenting on ‘ Gurumevapigachcheth’ Acharya says 
‘the words Guru éva (Guru only) have been used to make it clear 
that even a sasthrajna who is well versed in sasthras should not 
himself take up the enquiry into Brahma jnanam. 

It is only the one who has seen a thing that can show us the 
way. He is Désikar, the spiritual guide. 


* i * 
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THE GREAT MERITS OF THE WORD ‘DESIKA’ 


It is because the word ‘Désika’ has such merits that all of us 
even today offer our obeisance to Acharya by saying repeatedly 
‘Sankara Desika Mē Saratiam’ - the Thotakashtakam which 
Acharyahimselfin a subtle manner made Thotakacharya sing. 


Among Vaishnavas they keep the name Désikan and 
Desikachari. In the name Désikachari, Desikan is the name, Achari 
is the name of the caste. Both have the meaning guru. It appears 
that they keep this name in memory of one of their important 
acharyas namely Védantha Désikar who had been given the name 
Venkatanatha by his parents. 


Sri Vaishriavas keep the name Védantham also. The fun here 

is that in the West Vēdānthā is understood as Adhvaitha only. The 
direct meaning of Védantham is the final part of the Vēdhās namely 
the Upanishad. Not only in the case of Adhvaitha but also in the 
case of Visishtadhvaitha and Dwaitha the respective acharyas say 
that their philosophy is the real import of Vedantha on the basis of 
the same Upanishad. Although Ramanujacharya has not written 
bashyam for Upanishad just as our Acharya has done and 
Madhvacharya in his Brahmasūthra Bashyam, Védantha Dipam, 
Vedantha Saram and other books has quoted in a big way from the 
Upanishads. For the Visishtadhvaitha philosophy the Antharyami 
Brahmanam which is part of the Bruhadarariyaka Upanishad is 
quoted as the main support. Although Ramanuja has not written 
bashyam on Upanishads one Ranga Ramanujar has written 
bashyam on Upanishad in accordance with Visishtadhvaitha 
philosophy. What I wanted to say is that Vedantha which is 
another name for Upanishad is largely understood as Adhvaitham 
only but the Adhvaithis do not keep the name Védantham. 


Just as Vedantham, itis only the Sri Vaishriavas who keep the 
name Bashyam. Bashyam Iyengar, Bashyam Reddy, Bāshyam 
Naidu are all Vaishtiavas. We who are Smarthas and a large 
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number of intellectuals praise (Sankara) Acharya’s bashyam. 
Vaishnavas who have great acharya bhakthi celebrate Ramanuja’s 
Sūthra Bashyam as ‘Sri Bashyam’ and call Ramanuja himself as 
Bashyakarar. 


Of the three words, Guru, acharyan and Désikan the 
Smartha Brahmins and the Saivas who are not Brahmins keep the 
name Guruswami, Gurumurthi. In most cases this is the name of 
Swaminathaswami. 


There is no practice in any tradition to keep ‘Acharyar’ as 
the name of a person. But Vaishnava Brahmins keep names like 
Rajagopalachariar. Among those who are not Brahmins the 
goldsmiths and the carpenters also add the suffix ‘achdry’. They 
wear the sacred thread also. The Madhva Brahmins have the suffix 
‘achar’. We call the Madhva Brahmins who are in Tamil Nadu as 
Rao. They also keep the suffix Rao. But in the Kannada region 
where Madhvacharya himself had lived they keep the suffix 
‘achar’ only. There, other than them all people keep the suffix 
‘Rao’. In the Kannada and Telugu region many people keep the 
suffix ‘Rao’ including those who are not Brahmins. 


Among the Saivas who are not Brahmins and who are priests 
there is a caste Deésikar. I have said that the Iyengars keep the name 
Desikan. They call the important acharya of one of their sects as 
Vadantha Desikar, Swami Desikan or merely Desikan. 


The practice of Vaishriavas keeping the name of Ramanuja is 
widely prevalent. The Madhvas do not keep the name of the 
founder of their religion ‘Madhvar'’. Madhvacharya had the 
sanyasa name Ananda Tirthar. Even so, the Madhvas do not keep 
that name. We (Smarthas) keep the name Sankara. Butit is difficult 
to say whether this is kept as the name of our Kaladi Acharya or 
the Sankara of Kailasa. Just as Paramasiva’s names like 
Vaidyanathan, Viswanathan are kept, it is possible that the name 
Sankara is also kept. Ramanuja means the younger brothers of 
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Rama, namely, Lakshmaria, Bharatha and Sathrugna but it 
particularly refers to Lakshmana who was not only his younger 
brother but who was constantly with him. But when Vaishriavas 
keep the name Ramanuja they do not think of Lakshman or the 
other brothers of Rama but they think of their acharya, Ramanuja 
only. I do not know whether we can talk of the name Sankara as 
Acharya’s name to that extent. (Periyava laughs). In recent times 
(in 1957) from the time I came to Madras, Acharya has gained in 
popularity. These days although several fasionable names like 
Suresh, Ramesh etc are being kept many people keep the name 
Shankar in memory of Acharya. Many people keep the name 
Chandrasékara. They call Shékar. In the world of fashion also 
there are the names of these two old fashioned people. That also 
has been made fasionable by calling Shankar, Shékar! 


kk * 


PARAMACHARYAR 


The practice of having the suffix ‘Deésika’ prevails in the 
Saiva Matalayas. The heads of these Mutts are called ‘Desika 
Paramacharya Swamigal’. This is so in several Saiva Mutts just as 
in our Adhvaitha sampradhaya we refer to the head of the Mutt as 
‘Paramahamsa Parivrajakacharya’. It is true that the term 
Paramacharya can be used in respect of any sanyasi who is having 
the status of a guru as a sign of respect. We can also refer as 
Paramacharya to one who is the acharya of our direct acharya. But 
here too the tradition in the ‘Kanchi Mutt’ is that instead of 
Paramacharya he is called Paramaguru and the hierarchy of the 
gurus as Paramaguru, Paraméshtiguru, Paraparaguru etc. 
Therefore although a Swami of this Mutt can be occasionally 
referred to as Paramacharya, using it as if it is the important name 
appears to be contrary to tradition. Since, as a long time practice, 
the heads of Saiva Mutts in the Tamil region have been called 
Paramacharya Swamigal it appears that to use the same name for a 
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Matadhipathi of the Smarthd sect does not appear to be technically 
correct. Just as it has been laid down to whom the honorifics, His 
Excellency, His Highness, Hon'ble Justice etc are to be added I 
thought it would be better if it is considered how a Matadhipathi of 
a particular tradition is to be referred to and then it is used. So far 
as the Matadhipathi is concerned, if he is a jnani he will not be 
concerned by whatever name he is referred to or even no name is 
mentioned. But I have referred to this aspect because, so far as the 
sishyas are concerned, they should not use a term for the acharya 
of their Pitam which is being used as a long time practice by people 
of another tradition. * 


(* Sishyas who have known Periyava’s thinking call him Maha 
Periyava or Maha Swamigal instead of calling him Paramacharya). 


xx * 


DEVI AS DESIKA 


For our Mutt, Ambal Kamakshi is very important; She is its 
very life. There is a sthothra of five hundred verses about Her 
called Mukapanchasathi. Mukar who sang this sthothra addresses 
Her in the very first ten verses as ‘Gurumurthe’ and says 
‘Namaskaram to you’ : Gurumurthé thvam namami Kamakshi’ . In 
several places in the Panchasathi he has referred to the fact that 
Adhvaitha jndnam materializes by Her blessings only. After 
referring to Her as Durgambha, Chamundéswari, Annapurnéswari, 
Varahi etc in the first ten stanzas, towards the end he says 
‘Mother! By your grace some people surrender at the feet of a guru 
and because of that climb the spiritual steps of Saguna Upasana or 
Nirguria Upasana and live in the palace of moksham.’ 

‘Sathkrutha Desika charaniah Sabija nirbija yoga nissrénya 
Apavarga soudha valabhim arohanthyamba khé(a)pi thava krupaya i 
(Mūkapanchasathi - Aryasathakam, sloka 97) 
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‘Soudha valabhi’ means the upper storey of a palace. 
Soudham means a palace. The direct meaning of the word is what 
is made of lime mixture - what is built of ‘sudhai’. The word 
‘sudhai’ or ‘sudha’ is a Sanskrit word for which the important 
meaning is ‘amrutham’. The lime mixture has been given the name 
of amrutham which is cool and pleasing! There is the practice of 
referring to the name of something which is exactly opposite in 
order to say in an auspicious manner what is not good. It is like 
calling an ‘idiot’ as ‘bruhaspathi’. This is euphemism. Looking at it 
from the point of the Véedantha it can be said that this practice is 
there in order to look even at what is bad as good. In the sloka, 
when talking of moksha, using the word ‘Sudha’ to refer to the 
building made of lime mixture has an inner meaning. It is the word 
‘sudha’ which has become ‘soudha’ in the adjectival form. When 
Ambalis worshipped through the ‘ Yoga marga’ , in the end, the life 
force (praia Sakthi) will merge with the Paramathma Sakthi and 
moksha will materialize. At that time there will be flow of ‘sudha’, 
that is a flow of amrutham there. The poet has used the words 

‘Soudha valabhi’ to indicate that also. When yoga is practiced as 
Nirguniam it is done with the knowledge that ‘sudha’ will flow. 
Even if nothing is known about it and worship is done with bhakthi 
in the Saguria mode, She will take the life force to the top and 
immerse it in the flow of amrutham. This Saguriam - Nirguriam 
have both been referred to as ‘Sabijam, Nirbijam’ in the sloka. 
Since the life force goes from the bottom to the top, reference to 
going up this ladder is also appropriate. The word ‘nisreni’ means 
the ladder. Sremimeans a row. The term ‘eri’ in Tamil (the ladder) 
has been derived from this word, Just as the word ‘Sramaniar’ has 


become ‘amarar and the word ‘Srāvari’ has become ‘avani’ in 
Tamil, ‘Sréni’ has become ‘én’. 


It is only when there is Pardsakthi’s grace one will get a 
sadguru and also get the thought of surrendering to him. This is 
what he has said by ‘sathkrutha Desika Sarana.....thava krupaya’. 
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I wanted to say that here the term Désika has been used for 
Sadguru. Désikar has the power to elevate one to moksha. 


If Mukar has said about getting a Desikar by the grace of 
Ambal and doing surrender to him Kalidasa has referred to Amba] 
Herself as ‘Désika Rapini’. Apart from his Syamala Dandakam he 
has also written a sthdthra called ‘Syamala Navarathnamala‘. In 
that he has described Her as the form of guru (Guru swarupini): 


Dayamana dhirga nayanam 
Désika riipéna dharsitha(a)bhyudhayam 


From the long and beautiful eyes of Ambal grace flows. He 
says that She who bestows Her kataksham (glance) of grace comes 
in the form of Desika - Guru swarupini - and shows 
‘abhyudhayam’. ‘Abhyudhayam’ means ‘good rising’. It is a rising 
which is of a great nature. The words ‘dharsitha abhyudhayam’ 
can be understood in two ways. One is that Ambal shows to the 
bhaktha the great rising of Her anugraham. The other is that She 
shows the way for him to rise in the spiritual way. 


In referring to the katāksha of grace followed by the 
reference to the form of Desika there is a lot of meaning. It is the 
eyesight which guides one on the proper path. One who does not 
have eyesight has to be conducted by someone else. Therefore it 
amounts to the eye itself taking us. It is because the eye shows the 
way the legs walk accordingly. The word ‘nayanam’ also means to 
conduct, to go ahead and show the way, to lead. Our eyes show the 
way only to each of us. But Ambal’s eyes shows the right path to all 
the people of the world by the kataksha of grace that flows from 
Her eyes. Any noble guru can give diksha to sishyas by his mere 
kataksham and conduct him on the right path. It is called ‘Nayana 
dikshai’ or ‘Sakshu dikshai’. ‘Sakshu’ means also the eye. 


‘Mahans’ have in their experience found Minakshi Amman 
as the guru who gives * Sakshu dikshai’ . Itis the belief that amother 
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fish will make the young one come out of the egg by merely looking 
at it. In the same way Minakshi who has the eyes like the fish gives 
Sakshu dikshai and by that the spiritual truth which is inside the 
person like an embryo will attain full growth. 


In Manthra Sasthra, Minakshi Herself is called ‘Syamala’. 
The three names, Manthrini, Mathanki, Syamala are all of 
Minakshi only. Kalidasa has sung in Navrathnamala only about 
Her. Therefore when he refers to Her glance of grace he indirectly 
makes it clear that She gives Sakshu dikshai. Then he says 
explicitly ‘Desika rapéna dharsitha(a)bhyudhayam’. 


Let us all pray that She who is Jnanambika showers Her grace 
on all of us as Désika and guides us on the right path. 


ET: 
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THE PRACTICE OF 
ADHVAITHAM 


THE GIST OF RELIGIOUS PHILOSOPHIES 


T purpose of religion is to tell us : ‘There is a supreme thing 
which is the cause of this universe. For us also it is the cause. It 
has created us. We are ordinary and simple jivathma. But that is 
great Paramathma. We who are Jivathmd should go and join that 
Paramathma again. Then only we will become free from samsara, 
the cycle of birth and death, the harassment of karma and the 
unending mental disquiet and attain the state of supreme bliss. 
That state in which we are released from the cycle of samsdra is 
called modksham. Once that is attained we can experience 
permanent peace without death or decay’ and also to show us the 
path by which we can reach the Paramathma. 


Each religion has given a name to the Paramathma. One says 
itis ‘Siva’. One says itis ‘ Vishnu’. Another says itis ‘Sakthi’ . They 
also say ‘If you do like this you can go to Kailas which is the abode 
of Siva. That is moksha loka. Another says ‘The abode of Vishitu 
namely Vaikuritam is moksha lokam and you have to do this to 
reach that abode’. In the same way, in each method of worship a 
different abode is mentioned as the place of moksha - Sripuram 
which is the abode of Ambal, Ananda Bhuvanam, the abode of 
Vigneswara, Skandagiri, the abode of Subrahmanya, Sakétham, 
which is the abode of Rama and Golokam, which is the abode of 
Krishna. In each way of worship it is said that if one reaches the 
particular abode he will have permanent happiness and there is no 
worry of samsara. 


Each philosophy has its own view about the kind of 
relationship between the Jivathma and Paramathma in møöksham. 
One siddhānthā says that the Jivathma will be in moksham but wal 
remain entirely different from Paramathma, will be doing bhakthi 
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permanently and due to that will be enjoying permanent bliss. It is 
called Dwaitham. Another says even though Jivathma will remain 
separate in the state of moksha and keep doing bhakthi it will have 
the awareness that Paramathma is its Antharyami. It is called 
Visishtadhwaitham. Another says, when the sun is up, the stars are 
very much there. But in the brightness of the sun they lose their 
lustre and are not seen. In the same manner, the Jivathma 
continues to be in the moksha lokam but it loses its little spark of 
jnana and remains subdued in the Paramathma’s great 
intellingence. 


ADHVAITHAM WHICH IS SO DIFFERENT FROM OTHERS 


The doctrine founded by Adhi Sankara Bhagavadhpadha is 
called ‘Adhvaitham’. What it says is a master stroke which is 
entirely different from all other doctrines. It discards the generally 
accepted basic tenet that the Jivathma escapes from this world to 
go to mdksha lokam and joins the Paramathma and the related 
concepts such as the existence of this world, moksha lokam and 
the relationship that develops between the two. It says ‘The world 
is not real. Itis a mere illusion. There is no such place as moksham. 
Moksham is the state in which the athma gets freed from the 
mind”. It may happen here itself. Therefore instead of the belief 
that there is moksham only after death one can become a muktha 
even when life is in the body. It says that the jnani who appears to 
us to be of the world is actually in the state of moksham. 


( * Anthahkarantam which gives individuality to a jiva consists of 
the mind, buddhi, chiththa and ahamkaram. But in accordance 


with the usual practice of referring to the mind as 
anthahkaraniam, mind has been used here). 


There is no such thing as ‘joining or uniting’ in the context of 
the Jivathma and Paramathma. There is no relationship either. It is 


102 


only when there are two persons one can join the other and create a 
relationship. The reality is that Jivathma and Paramathma are not 
two different things. What really is, is the athma only. It is also 
what is called “Brahmam’. When it is all by itself, without nothing 
different from it and without any thought, it is Nirguria Brahmam. 
Yet, with the Brahmam as the substratum and at the same time 
hiding it, the Maya sakthi (power of delusion) projects the world as 
a magic show. The picture in a cinema moves on a white screen. 
Without the screen there is no picture. Yet that picture itself hides 
the screen so that we cannot see it. Even if the screen is hidden, itis 
very much in its place. Similar to this, is the drama of the world of 
illusion taking place on the substratum of Brahmam. The great 
wonder in this is that even when the Brahmam is there as Brahmam 
on one side, on another side it gets into individual anthakararias 
due to the Maya sakthi and becomes individual jivas. If by practice 
the anthahkarria are destroyed the fivathma will become 
Brahmam. In other words, there is no such thing as the Jivathma 
and Paramathma uniting. The jivathma realizes that he is 
Brahmam. It is the same person who is jiva when he has not 
realized his real state and Brahmam when he has realized it. The 
Brahmam which is under the bondage of the mind as a jiva, when it 
shakes off that bondage and is by itself, it does not join anything. 
There is no relationship of any kind there. What relationship can 
we have with ourselves? Since moksham is the state in which the 
bondage goes resulting in release, there is no scope for relating it to 
a moksha lokam - this is what Adhvaitha says emphatically. 


When it is said ‘If the mind is discarded we ourselves are 
Brahmam, mdksham is here itself’, we wonder ‘Such an 
achievement!, Gained so easily!’. When other doctrines say that 
the state in which there is the Paramathma above us and we are 
under Him is the final state of supreme bliss and to attain it we have 
to go to the mdksha lokam which is beyond our reach, Adhvaitha 
which talks of the state of bliss in which we ourselves are the 
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‘Swami’ instead of a Swami being above us and we being under 
him, says that to reach that state there is no need to go to any other 
world which is beyond our reach but can attain it here itself. We 
wonder how we are able to get such a big gain so easily. 


wk * 


WHAT APPEARS SIMPLE IS SO DIFFICULT 


But it is only if the mind is discarded there will be Adhvaitha 
siddhi (achievement). To do that it will be extremely difficult. It is 
true that if the mind is given up, immediately there will be the 
supreme bliss of moksham. But how to shake off the mind? If we 
are wearing a loose shirt we can take it off easily. If the shirt is tight 
it will be difficult to remove it. How much more difficult would it 
be if we are to take off our skin itself? Just as the skin is sticking to 
the body, the mind is firmly sticking to it inside. It is like dirt 
sticking to a cloth. If the dirt goes the cloth will become clean. 
There will be no need to make a new cloth. It is the existing cloth 
which is cleaned. In the same manner, it is not necessary to create 
the form of Brahmam for the jiva. It is enough if the mind which is 
covered by dirt is cleaned up. He himself will stand with his real 


form of Brahmam. But it is found impossible to remove the dirt 
whichis sticking so firmly. 


The mind is not amenable to destruction easily. What is 
mind? It is the instrument which generates thoughts. If thoughts 
are arrested the mind will cease to be. But it is impossible to arrest 
the thoughts. The mind always wanders somewhere or the other. 
We have had innumerable experiences and we continue to have 
them - what we know in this birth and what we had in previous 
births of which we are not aware. The impression of each of them 
has taken root in the mind and gives rise to some thought or the 
other without a break. Do we not see that even when asafoetida is 
exhausted its smell continues to remain in the box in which it was 
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kept? In the same manner even after our experiences are over, 
their scent (impression) continues to be there. It is that which is 
called impression of the previous births. What it does is that it will 
keep on stirring up thoughts in the mind about those experiences. 
It will make the mind to plan how the same experiences can be had 
again. It is only when the ‘scent’, the impression, goes - this is 
called the decline of the impression (vasana kshayam) - the mind 
will stop. 


When it is said that the mind will stop it means that it will 
cease to exist. When something which is running comes to a stop 
that is its end. The flood of water keeps running. If it is stopped in 
its course by adam, its run stops. Similarly, when itis said that the 
mind which is continuously running comes to a stop it means it has 
met its end. 


Mind stopping due to concentration on a single thing is 
something; what I refer to as stopping is something different. 
When the mind is concentrated on one thing it is that one thing 
which will fill the mind. Nothing else will come up in the mind. 
Keeping the mind concentrated on one thing is also difficult. It is 
the step previous to eliminating the mind. As long as a wild animal 
keeps running hither thither how can we aim at it and shoot it? If it 
is made to stop at one place, we can shoot it. Similarly, only if we 
make the mind which is wandering in different thoughts, to 
concentrate on one thing we can ‘shoot’ it. When the mind is 
concentrated on one thing it is not absent but is very much there. 
The state of concentration on one thing is preliminary to the 
destruction of the mind. The mind should cease to be there. Only 
then there will be Self-realisation - the thinking that one is a Jiva 
will go and he will know himself as Brahmam. 


But it seems impossible, despite stupendous efforts, to keep 
the mind concentrated on one thing, then remove and throw away 
the root of the thoughts and destroy the mind down to the roots. 
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The reason is that so much dirt - the dirt of ignorance - is so thickly 
spread on the cloth of mind from a time which is indeterminable. 


xe 


MOKSHAM THROUGH ISWARA’S GRACE (ANUGRAHAM) 


Yet if the effort is not given up, IJswara’s grace will 
materialize and if not in this birth, in a future birth, the great goal, 
the great bliss, namely, Brahma Sakshathkaram - the realization 
that one is Brahmam and remaining in that permanent state - will 
be achieved. 


I have referred to the grace of Iswara. Who is that Iswara? 
Although the world of beings and inert matter is the show of maya 
there is so much order in that show. It is not an incoherent and 
mad dance but a beautiful drama. In that the petty mind of man 
may be indulging in mad dance but from the sun and the moon, the 
planets and the stars and upto the movement within an atom, all 
are taking place in an orderly and disciplined manner. There are 
great people who have arrested the mind and from them so many 
disciplines and dharma have come to us as means to arrest the 
mind. With the unfailing law of cause and effect, countless things 
are interlinked with each other and there is order in the universe 
and life in it has been going on over the aeons without getting 
derailed. When we consider all these, although from the 
philosophical point of view there is no difference between the jiva 
and Brahmam and the world is maya, looking to the practical state, 
we will know that there must be a great intelligence, a great power 
which conducts all these things according to a plan. That is called 
“Iswara’ 

It is Brahmam in association with maya (there is 20 
association as such but appears to be associated) functions aS 
Iswara who causes the world of beings and controls it. The entire 
universe is under His control. Therefore if we are to be freed from 
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maya, get released from His control and realize that we are the 
Brahmam which is His athma it is not possible without his 
permission. In other words, it is only by the grace of Iswara that 
the mind has to stop and get destroyed. 


It is Iswara who gives the fruits for all actions in the maya 
lokam. In this, it is in accordance with millions of rules he has 
made that each action has a particular result. The fruit for each one 
of our actions is also given by him. It is the performance of karmas 
and the fruits of such karmas which cause repeated births and 
make us keep moving in the wheel of samsara. It is only when 
karma stops it is possible to become the actionless Brahmam. It is 
the mind that prods us into action. All our actions are according to 
the desires of the mind and its prodding. Therefore it is only when 
the mind stops karma will stop. But the mind refuses to stop on its 
own. How can anything destroy itself? Can a revolver shoot itself? 
Therefore what the mind can do is to intensely thirst for its own 
destruction and continue to think of the non-dual state that will 
follow its destruction. This is called ‘Nidhidhyasanam’ (constant 
remembering). The gist of Adhvaitha Sadhanam (the practice of 
Adhvaitha) is this constant thinking with perseverance. This is also 
an action. Just as it is the function of the leg to walk and of the 
mouth to eat, it is the function of the mind to think. 


I said that it is Iswara who considers all actions and gives 
fruits. He will be watching this action of Nidhidhyasanam also. If 
we go on doing it uninterrupted He will decide ‘He has done the 
Nidhidyasana karma to the extent of nullifying all his previous 
karma’ and will shower His grace by eliminating our mind which 
shows us as different from Brahmam. This is what is meant by 
saying that Brahma Sakshathkaram will materialize by the grace of 
iswara. It is not that He will shower His grace if we do spiritual 
practice to the extent of nullifying all our previous karma. If He is 
to be so calculative in showing His grace it is not grace at all. When 
something is done calculatively like a trader or an accountant it is 
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not called ‘anugraham’. When it is done with love, sympathy, the 
willingness to pardon and with consideration that is anugraham. 


I think of a meaning for the word ‘anugraham’. ‘Anu’ means 
‘following’. ‘Graham’ means ‘to get hold of’. When we follow 
iswara in Nirguria Brahma Swarūpam and try to get hold of Him, 
igwara also follows us and gets hold of us - this is anugraham. 
Instead of being keen to get hold of Him, this mind will run 
somewhere. But His following it and making it take hold of Him is 
anugraham. ‘Him’ means ‘Iswara’ who is in association with maya 
and also Brahmam not associated with maya. Although Isward also 
is associated with maya like us, He is not subservient to maya and 
has not forgotten His own true form like us. He has maya under his 
control and does so many ‘maya actions’ but still he is in the state 
of experiencing the Brahmam. Therefore even if we get hold of 
Him as the Iswara with maya He will unite us with Him as Brahmam 
unassociated with maya. 


This is how there is a ‘running race’ between the jiva and 
Īswarā. When the jiva tries to get hold of him He will not allow 
Himself to be caught thinking if we give Him the highest form of 
wealth, namely, sakshathkaram when he has so much karma yet to 
be nullified it is neither just nor it is dharma’; because of this the 
mind of the jiva becomes tired and thinks ‘we are unable to catch 
Him’ and then goes after all sorts of things; at that stage Iswara 
follows him with compassion, gets hold of him and makes him get 
hold of Himself; yet, since doing this all at once leniently is not in 
accordance with the dharma related to karma, He does it in a 
subtle manner and in a way that the jiva does not know that He is 
following him and catching him gently and makes the mind involve 
itself in spiritual matters now and then. Instead of the jiva 
tightening such a light grip and getting released before the due 
time, it slips away from Him and allows the mind to go haywire; 
Isward takes pity on him thinking ‘If we keep ourselves away from 
Him because we think that He should not get immersed in ‘amruth’ 
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so soon, he does not dip himself even in water but gets sunk in 
gutter water’, allows Himself to be caught slightly - after doing tug 
of war like this for quite some time He makes the jiva involve the 
mind fully in the goal and at that time Iswara bestows his grace and 
takes him to sakshathkaram - this is how it happens. 


The one who gives the fruits, ‘the phaladatha’ and functions 
as a judge has the right to be strict and calculative in giving the 
fruits. If He acts in that manner, we have no right to say that He is 
unfair. Yet, with great compassion, He reduces the effects of 
karma considerably, condones and showers His grace. If He is not 
very strict, He is not very lenient either. Will it not be wrong if the 
highest of the states is granted permanently without looking into 
the merits of the person to whom it is granted? When a sentence of 
ten years in jail is reduced by two or three or even five years, we 
can say that justice is tampered with mercy. If the reduction of 
sentence is more than that the question could be asked whether 
there is justice at all. But here it does not stop with punishing - 
punishing for the crime of karma - and deciding. When the matter 
does not end with the destruction of the karmas and of the mind 
but the great reward of sakshathkaram materializes, Isward can 


pardon only to some extent. 


EFFORT HAS TO BE CONTINUED 
EVEN IF THE GOAL IS DELAYED 


There are two names - Jnanavan and Jnani. Jndnavan is one 
who has, by listening to others and by his own study, understood 
that the athmd is really Brahmam itself and makes efforts to make 
that knowledge as his own experience. He is a cut above the 
ordinary people. Jnāniis one who has attained that experience; one 
who has gone to the peak. Bhagawan says in Gita that even that 
Jnanavan comes to Him only after several births; that is he attains 
the state of Brahmam which is his athma too; 
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Bahūram janmanām anthé jnanavan mam pra padhyathé 
(Gita 7-19) 

‘Bahariam janmanam anthé ’ means ‘at the end of several 
births’. In another place also He says ‘anéka janma samsidhdhas 
thatho yathi parangatim’ (Chapter 6-45). It means that the highest 
state can be attained only by attaining siddhi gradually through 
several births. Even this achieving of sakshathkaram after several 
births is due to His mercy and by His giving us a lift. Otherwise 
even that ‘several’ births would be much more. This is because the 
goal to be attained is very big. Is it an ordinary thing to become 
Brahmam itself? The one who tries to attain that goal is so small. 
Naturally it will take several births to attain it. Even if a big king has 
to gain victory over another kingdom he has to engage himself in 
war. If a single individual sets out to take over the kingdom how 
much effort will be needed! It is the same when a jiva sets out to 
gain the spiritual empire. 


On the one side the matter appears so simple. Instead of our 
having to make efforts to reach a Swami somewhere in Vaikuntam 
or Kailas if the goal is to know ourselves it appears to be simple. 
We also feel ‘what is the difficulty in our being ourselves?’ But 
when this is practiced it is seen that nothing else can be more 
difficult than this. In Katopanishad it is said that this practice is like 
walking on a razor’s edge. But still because of the difficulty there 
should be no hesitation in pursuing the practice. As if giving a firm 
command and at the same time with great tenderness it is said ‘Get 
up! Wake up! There are great acharyas, go and take refuge unto 
them and know the thing. You can walk easily even over the 
razor’s edge and pass the test.’ It mentions both the difficulties in 
the practice and the way to overcome it. All in all, it is clear that 
the practice is a hard one. Gaudapadha who was Acharya’s 
Acharya has said almost in the manner of threatening ‘Adhvaitha is 
the salvation’. But, to achieve it even many among Yogis are 

afraid. This is because only if continued effort is made - like trying 
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to empty the ocean by taking out water from it with the tip of a 
darbha grass - all thought can be thrown away from the mind and 
remain as athma’. But the reason why he wrote like this is that it is 
possible to shake off the thoughts. At the same time, what is clear 
from all this is that it is extremely difficult to eliminate the false ‘I’ 
and be the true ‘I’. The false ‘I’ is the mind which is the creation of 
maya. The true ‘T is the Brahmam which is the truth. 


However difficult it may be and whatever number of births it 
may take, we have to start the effort for it now itself. If we keep on 
postponing, the janma will also go on increasing. Suppose we do 
not take to spiritual practice even now, what will we do then? We 
will commit more wrongs. Due to this additional new karmas the 
dirt in the mind will increase and also get more hardened and 
janma will go on increasing. Therefore the intelligent way is to 
start the effort to escape as soon as possible. 


I said we should ‘make effort to escape’. In between I have 
said ‘We should try’. These two are called ‘Sadhana’ (practice). 
Not knowing what to do and not doing something on our own but 
to make effort on the strength of what the great people who have 
attained the goal tell us is ‘Sadhana’. 


k*k 


SADHANA CHATHUSHTAYAM 


THE PATH LAID DOWN BY ACHARYA 
ON THE LINES OF VEDHAS 

With great compassion our Acharya, Sankara 
Bhagavadhpadha, has laid down a system of Sadhana for attaining 
the goal of Adhvaitham. Just as we say that the head is the most 
important part of the body Sruthi also has such a head. It is ‘Sruthi 
Siras’ - the Upanishad . Acharya has raised a mansion on the 
foundation of whatis said in the Upanishad. 
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He has formulated a system for sadhana called ‘Sadhana 
Chathushtayam’ which has four parts. In his (Brahma) Sūthra 
Bashyam which is the crown of all his works, in the commentary 
on the very first sūthra he starts with ‘We will now tell when (after 
doing which) enquiring into Brahmam can be commenced’ and 
says ‘Nithya Nithyavastu vivekah’ and refers to the four parts of 
this Chathushtayam. 


If his Sathra Bashyam occupies the first place among all his 
bashyas (commentary on existing works) Vivéka Chudamani 
occupies the first place among his original works. In this he has 
clearly described the characteristics of all the four parts of 
Sadhana Chathushtayam’. 


‘Sadhananyathra chathvari kathithani Manishibhihi 
Yeshu sathsveva sannishta yadhabhavé na sidhdhyathi’ 
(Sloka 18) 


By the statement ‘Sannishta yadh abhavé na sidhdhyathi’ he 
asserts conclusively that ‘nishta’ in ‘sath vasthu’ will not 
materialize and get stabilized without these four means : By saying 

‘Yéshu sathsu Yéva sannishta’ he says that only if these four are 
achieved then there will be ‘nishta’ in ‘sath vasthu’. He starts with 
saying ‘four ways for this spiritual Sddhand have been laid down by 
manishis and says that if these are undertaken there will be siddhi 
but not otherwise - ‘Sadhanani athra chathvāri kathithāni 
manishibih’. 

Who are the manishis? All of us are ordinary human beings. 
Those among us who can, with their high intellectual ability, 
determine what is right and what is wrong and who are sishtas and 
Sasthrajnas are Manishi. Acharya introduces Sadhana 
Chathushtayam by saying in the traditional way of offering respect 
to elders that this has been drawn up by the Manishis. 
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Acharya has written a work called “Aparokshanubhathi . 
‘Aparoksham’ means ‘face to face’. Aparoksham is having direct 
experience of Brahmam instead of just knowing that one is 
brahmam through others or through studies. In this work also, he 
has spoken about the Sadhana. He has written a small book called 
‘Balabhodha Sangraham’. Even in this he has referred to this 
subject. 


In the Saraswathi Mahal library in Thanjavur there is a book 
Sadhana Chathushtaya Sampaththi, the author of which is not 
known. Sampaththi means Sampath (wealth). The Sadhanais great 
wealth to us. 


Chathushtayam means an aggregate of four things. Although 
there are four, in the third one namely, ‘Samadhi Shadga 
Sampaththi’ there are six parts - just as there are several parts like 
the eyes, ears, nose etc in the head. Since one part itself has six 
divisions in it, the Sadhana consists of nine steps. But these steps 
are not to be followed one after the other in the order in which 
they are given. It will be necessary to know the basics of all the 
nine steps and then progress by giving importance to each one of 
them. During practice what is main will become subsidiary later 
and what is subsidiary will become main. The steps will be mixed 


and in each stage one will be important. 


First of all ‘athma vidhya’ should be learned properly which 

means that it should be learned through a guru. Then only his 
anugraham will also get inside and prod us to follow that path 
properly. Secondly, the Upadésam must be made firm in the mind. 
Then, for making it into experience we should devote ourselves to 
“athma vichara’ (spiritual enquiry) * 

(*Periyava has referred here to Sravariam, Mananam and 

Nidhidhyasanam which come after Chathushtayam.) 


ket 
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KARMA AND BHAKTHI - PRELIMINARY TO JNANA 


There are three others - karma, bhakthi and jnana. What 
Acharyahas said as Adhvaitha Sadhana is jnana marga. But for one 
who wants to take to this path, the mind should be pure and be 
capable of concentrating on one thing. Then only he can go in that 
path without difficulty. How to clear the impure mind and go to the 
practice of Jnana Yoga? If mind is to remain concentrated on one 
thing, before undertaking Jnana Yoga, how to do it? 


It is only for cleansing the mind and making it remain 
concentrated on one thing, Acharya has prescribed karma and 
bhakthi at the very beginning. 


If seeds are sown on dry land will they sprout? First of all, 
the land has to be tilled and then watered. Then only the seed sown. 
in the field will sprout, grow and produce a crop. Karma yoga is 
like tilling the mind which is hard and making it light. 


As one goes on doing the karmas laid down for him in 


sasthras as swadharma the impurity of the mind will start going 
away. 


Worship through bhakthi will help us to make the mind 
remain concentrated on the Lord. Once the mind is trained to 
remain concentrated on a Murthi, it will be possible for it to 
remain concentrated on a formless truth and do spiritual enquiry. 


Once the mind is purified by karma and is made to remain 


concentrated by bhakthi one can progress in Jnana Yoga without 
much difficulty. 


I have mentioned purification of mind through karma and 
concentration of mind through bhakthi as if they are easy. But in 
the state in which we are when we go on doing something without 
knowing what is karma and what is bhakthi we will feel that 
nothing is happening by what we do. 


kkk 
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SRADDHA (FAITH) IS NECESSARY 


Therefore I am saying now itself : This Sadhana will take a 
long time. Progress will be very very slow. Therefore no one 
should feel ‘this is not possible. Probably I have not done it 
properly. Is there no redemption for me?’ There is no need to feel 
discouraged or dispirited or lose faith. No need to give up the 
practice in despair. 


Those who act with perseverance never fail. Without losing 
heart if we go on with our practice, however long it may take, 
progress will be seen and we can reach the goal. The faith that 
‘Swami will not let us down. The path shown by sasthras and the 
guru will not go in vain’ is what is called sraddha. 


When in the ordinary course of our talk we say that someone 
did something with sraddha we use the word to mean that he did it 
sincerely and wholeheartedly. But the fact is that the term mainly 
denotes faith. What one does with sincerity born out of faith is 
‘doing with sraddha’. 


In matters which have direct proof there is no need for faith. 
But for many things which are said in religious sasthras there will 
not be such direct proof; some will even appear to be contrary to 
what is actually seen. All religions say that when we do ‘puriya’ we 
will be rewarded with good things and if we commit sins we will get 
bad things. But in real life we find that those who indulge in sins 
live comfortably and those who do puriya karma suffer. Our Hindu 
$asthras explain it thus : “Itis not necessary that the fruits of puriya 
and sinful karma should be had in one life only. Fruits continue to 
materialize in several births. If today a sinner is enjoying and a 
virtuous person is suffering it means that in earlier janmas the 
former had done puriya and the latter had committed sin. We 
cannot have proof for this. It is here that faith is required. 
Similarly many other things have to be accepted on the basis of 


faith. 
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We talk of asthikas (believers) and nasthikas (the non- 
believers). Asthika is not one who merely believes in god. What is 
the use of just thinking that there must be a Swami who is the cause 
of and the force behind everything? That Swami keeps a watch 
over all our actions and accordingly grants the fruits of puziya or 
sin; He is also the merciful one who gives the sasthras through the 
rishis for us to follow the right path; By sending acharyas to the 
world and Himself taking avathars He shows the right way; 
therefore only if we have the faith that with fear of His judgement 
and by following the sasthras and the Upadésas of the guru we 
would get redeemed it will be useful. It is this faith which is called 
‘asthikam’. That is, it is only sraddha which is asthikam. In his 
commentary on the manthra in Chandogy6panishad which says 
that sraddha is asthikam, Acharya refers to both in a short 
sentence: ‘Asthikya buddhih sraddha’. 


In this context, I feel that the Westerners have gone a step 
ahead of us. What we call ‘matham’ means ‘what is got by mathi’ 
(intellect). A doctrine that has been arrived at on the basis of proof 
through intellectual research is ‘matham’. Also to believe ‘even 
though we cannot prove it, what the sasthras and elders say must 
be correct’, is also ‘matham’. Still the important meaning for 
matham is what one concludes after thinking for himself through 
his intellect and then gets convinced of it. It is not a belief in what 
others say. That is why there is the separate word ‘sraddha’ for it. 
But the Westerners call religion itself as ‘Faith’. They have given so 
much importance to faith in matters of religion. Although, later, 
they only started giving considerable place for reason in religion 
and influenced our people also along that line, in earlier times they 


must have considered only faith in sasthras as religion and 
therefore used the word ‘faith’ for religion. 


‘Sraddha’ is very important. I shall talk more on this when 
we see sraddha being an important element at the height of 
Adhvaitha sadhana. The sraddha which I now talk about is like @ 
seedling for what will be seen later as a big tree with deep roots: 
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One has to swim along the seashore holding the breath. That 
practice only gets stronger and stronger and gives the ability to 
hold the breath for a long time, dive deep into the ocean to collect 
the pearl oysters. The basic sraddha now being mentioned is like 
swimming close to the seashore. The sraddha that develops later is 
like diving into the ocean for the pearl. The Tamil word ‘muthu’ 
for ‘pearl’ is derived from ‘muktham’. ‘Muktham’ means getting 
released. What comes out (gets released from) oyster is muktham 
(pearl). Getting released from samsara is ‘Mukthi’. 


A poet noticed Ambal’s smile. He compared the brilliance of 
Her white teeth to the shine of the conch shell. Immediately 
another poet went to quarrel with him saying ‘How can you 
compare a conch shell and the smile of Ambal? The conch shell 
throws away the ‘muktham’. But Ambal’s smile is so pleasing to 
the ‘mukthas’. 

‘Mukthanam parimochanam vidadhathas 

thath prithi nishpadhini’ 

Although in the sequence of practice, sraddha has been 
mentioned before the stage of attaining Mukthi just as taking out 
pearls, what I have been talking about is the sraddha that should be 
there in the beginning for everything. 


If with prayer to Vigneswara we make a beginning on the 
spiritual path one day or the other we can reach the goal. The 
Sadhana should be done with the faith ‘irrespective of when it may 
happen since the path has been shown by the Védhas, confirmed 
by Krishna Paramathma in Gita and later our Bhagavadhpadha had 
laid down fully, one day we will gain the experience of being 
Brahmam ourselves’. 


One has to start with karma and bhakthi and move to jnana. 
Our mind is like a mirror which is covered with dirt and is also 
oscillating. Therefore matters relating to jnana do not get reflected 
in it. The dirt must be wiped off by doing karma. By constant 
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phakthi its movement should be stopped. Once it is cleansed of dirt 
and it remains steady matters relating to jnana will get clearly 
reflected. 


k*k 


THE QUALIFICATION FOR SPIRITUAL PRACTICE 


Acharya has said that only after the impurity of the mind is 
gone and it becomes steady one should embark on ‘athma 
Sadhana’ in a real and serious way. He has clearly said that it is 
only to the one who has mastered Karma yoga and Bhakthiyoga, 
Sadhana Chathushtayamis possible. 


‘Swa varnasrama dharména thapasa harithoshanath 
Sadhanam prabhaveth pumsam vairagyathi chathushtayam ’ 


(Aparokshanubhathi - Sloka 3) 


‘Swa variasrama dharmam’ for one is his karmayogam 
according to sasthras. Harithoshanam means Iswara being 
pleased. We are doing Iswara prithyartham’. Instead of a separate 
puja, doing one’s swadharma karma as an offering to Iswara 
according to Gitopadésam is itself bhakthi. In Sopana Panchakam 
which Acharya gave in his last upadésam he says ‘Observe the 
karmā well and in a manner that that itself becomes Iswara puja’. 
But since it is not easy to do all karmas with the attitude of Iswara 
aradhana (worship) Acharya has also spoken of the worship of 
Iswara with bhakthi. It is bhakthi which is referred to here as 
Harithoshanam. Hari does not mean only Vishnu. It is the practice 
to say Hari Om; here Hari refers to all deities - Saguta Brahmam- 
Here too, it has the same meaning. Thoshariam means ‘to please’. 
If we practice bhakthi to Bhagawan with love, He feels satisfied and 
pleased in the thought ‘He is coming on the right path’. 5o 
Harithoshariam means bhakthiyoga. Along with Harithoshanam he 
has also said ‘thapasa’. ‘Thapas’ need not be taken as the third 
one. We should take it that swadharmam and Harithoshanam 
should be done with involvement and without minding the physical 


118 


discomfort. It is for those who do like this Sadhana 
Chathushtayam will be possible; they only deserve it. It is like 
going to the college after study in the high school is over. Acharya 
says ‘first of all cleanse your mind; make it remain steady in one 
goal; you pass this test and then you can embark on athma vichara 
(spiritual enquiry). The vichara to become the actual experience 
may be still later. 


Since it is said like this, it does not mean that unless one 
attains absolute purity of mind and total concentration he should 
not think of athma vidhyā at all. If these are fully attained then 
there will be no need for sadhana; immediately the mind will 
remain steady in the Upadesam of the guru and sakshathkaram will 
materialize. There will be no scope for sadhana. There is no need 
for Acharya to lay down a plan for practice for such a person. We 
should understand Acharya’s thinking correctly; it is only when 
one enters the path of Sadhana after achieving substantial purity of 
mind and concentration and readingthe ‘athma sasthras’ he can 
progress with wholehearted involvement; otherwise it will all be 
superficial and a mere feeling that one has known everything. 


The Buddhists said ‘We have opened the door for everyone.’ 
But they did not meet with success by so doing. That is why 
Acharya has said that one who has the necessary qualifications for 
it can only progress sincerely. 

There are some people who say ‘all are entitled to Adhvaitha 
Sadhana. No particular qualification is required for it. After all he 
is going to know his own real state. What is the qualification 
required for one to become oneself? It is enough if he has a thirst 
to know himself. In the force of such a thirst if he realizes that the 
mind is not himself, anyone can attain sakshathkaram. Self- 
realisation is the birth right of everyone. No qualification should be 
prescribed for it.’ Among such people some might have become 
jnanis. Some others like some Westerners who were in 


119 


gruhasthasrama, in business etc in their younger days and who 
have taken refuge unto such jnanis might have done spiritual 
enquiry and attained jnana. But among those who speak like this 
and those who listen to them there will be hardly one or two out of 
hundred who would have attained siddhi. Those with intellectual 
ability who engage themselves in the study of Védantha and think 
about athma and jnana can talk and write well. They can present 
papers, write thesis etc. What they say and the way they say will so 
impress people that they will think they have had sakshathkaram. 
Yet, only one out of a thousand such persons would have 
experienced it. But those who are experienced, it is said, will be 
silent like Dakshinamurthi. It is only very few people - like our 
Acharya - who were prompted by Iswara for the sake of the 
welfare of the world who have written and spoken about ‘athma 
vidhya’. Some people, instead of doing a lot of karmanushtanam 
and practice of bhakthi and then taking to sanyasa and doing 
spiritual enquiry (adhyathma vidhya) attain siddhi directly and say 
that any one can attain like that. 


Those who attain siddhi so easily are of a special category; 
they must have performed karma and practiced bhakthi and 
attained purity of mind and concentration even in their previous 
life. They must have had the grace of Iswarā in this birth and 
attained siddhi. They do not belong to the ordinary run of people. 
If such persons had gone to Acharya he too would have shown 
them a path exclusive to them. But since as Jagadguru when he 
wrote for all the world he has kept in view the state of ordinary 


people and prescribed qualifications on the basis of Karma yoga 
and Jnana Yoga. 


Accordingly, he has laid down the steps called Sadhana 
Chathushtayam : only the one who has achieved purity of mind and 
concentration to some extent, examines what is permanent and 
what is ephemeral on the basis of Adhvaitha sasthras, takes whatis 
to be taken and rejects what is to be rejected and starts with this 
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viveka, will go to the stage of ‘mumukshutha’ in which he will get 
the keen desire to attain what is permanent. 


The sadhana does not end with this. This is like studying 
B.A. or M.A. in the college. Just as there is Ph.D above this, a keen 
desire (mumukshutha) will take one to sakshathkaram which is 
Muktbi. With that it is full stop. 
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THE HIGHEST SADHANA IS ONLY FOR THE SANYASI 

With Mumukshuthvam it is the end of the second stage. 
Removing the impurity of the mind and making it remain 
concentrated by karma and bhakthi is the first stage. The second 
stage is sadhana Chathushtayam by practicing which the impurity 
of the mind would have been fully cleansed and the concentration 
of the mind would be further ensured. May be there will be a 
balance of these to the extent of 5 or 10%. 


At such a time the mumukshu goes to the third stage to take 
sanyasam, discarding everything. It is Acharya’s doctrine that in 
the last stage it is only the sanyasi who is competent to go for the 
Sadhana to have athma sakshathkaram. His doctrine which is 
based on what the Upanishads say is that the supreme bliss of 
experiencing Brahmam (Brahmanubhavam) is only for the sanyasi 
who has given up everything including all worldly activities and 
engages in athma vicharam as the exclusive Sadhana. 


He has said that in the third stage taking sanyasam from a 
guru, receiving from him the manthra upadesam of the non- 
difference between the jiva and Brahmam, then constantly 
thinking on it, then the thought coming to a stop - then one will 
have the great experience of merging with the goal. 

Some people ask the question ‘ Acharya has said that the 
Upadesam of the Maha Vakyam about the non-difference between 
the Jiva and Brahmam is only for the sanyasi. But the Maha 
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Vakyam which occurs in Sama Védha was given as upadésam to 
Swéthakéthu who was a brahmachariin his youth by his father. 


In every ‘Saka’ of Vēdhā there is a Upanishad and a Maha 
Vakya in it which proclaims the non-difference between the Jiva 
and Brahmam. Originally, there were more than one thousand 
sākās. Now there are only seven sākās. Although every saka has 
one Maha Vakya it is the practice to give as upadésam at the time 
of sanyasa dikshai one Maha Vakya from each Vēdhā, that is four 
Maha Vakyas in all. In what comes in the Itharéya upanishad of Rig 
Vedha it is not said who gave Upadésam to whom but it comes at 
the end of several manthras of the Upanishads which the rishi 
Mahidasa Itharéyar gave - in the manthra which is one previous to 
the last. From what has been said in the last manthra and from the 
fact that mention has been made in the previous chapter about the 
rishi Vamadévar who attained Brahmajnanam even while in the 
womb, we can guess that this manthra occurred to him on its own 
by Iswara anugraham. In other words, it can be said that it is what 
Iswara Himself gave as Upadesato a Brahmajnani. Therefore, there 
is justification to say that it should be given as Upadésa to a sanyasi 
who is in the fourth asrama and therefore who is worthy of 
receiving it. 

The Maha Vakya of Yajur Vedha occurrs in ‘Purushavidha 
Brahmanam’ in the first chapter of Bruhadarartyaka Upanishad. 
Here also after saying ‘whichever Devas, Rishis and humans had 
experienced what is said in this Maha Vakyam became Brahmam 
themselves particular mention has been made only of Vamadévar 
by name. Therefore it can be assumed that Iswara Himself became 
guru and gave upadésa to Vamadevar, the jnāni into his 
anthahkaria and there is room for saying that it is only the 
sanyasis who are fit to be the reciepients of this Upadééa. 


The Maha Vakya of Atharva Vedha occurs in 
Mandukyopanishad. In another Upanishad it is said that Rama gave 


122 


Upadésam to Hanuman that this one Upanishad is enough for a 
Mumukshu who is keen about moksham to attain moksham (that 
Upanishad is called “Mukthikopanishad’). Therefore it can be said 
that the Maha Vakya occurring in Atharva Védha also is to be given 
as Upadésa only to a sanyasi. 


Now the question about the Maha Vakya in Sama Vedha. 
Those who raise objection do so on the strength of this only. Of the 
four Maha Vakyas this is the only one which is mentioned as having 
been given as upadēsa by a guru directly to a sishya. That is why it 
has been accorded a special place. That sishydis not a sanyasibuta 
bachelor in his youth. The objection is based on this. It is asked 
‘How can it be said that a upadésam which was originally given to a 
brahmachari of twenty four years can be given only toa sanyasi?’. 


The point is not one of being young or old. One should have 
attained ripeness in jnana. Usually such ripeness will be attained 
only by one who has gone through the ups and downs of life and 
has performed Karma Yogam well. Acharya stated as a general 
rule that Maha Vakya Upadésam is to be given at the time of giving 
sanyasa astamam. There is for example a rule that only one who 
has attained a certain age can sit for the S.S.C. examination. 
Simply because there are some prodigies who excel even a 
graduate or post-graduate at the age of seven can it be said that the 
general rule is wrong? Every rule has its exceptions and therefore 
exemption is given to such a prodigy in regard to the age for taking 
the examination. In the same manner that boy of Sama Védha - 
Swéethakethu - is an exception to the rule that only a sanyasi is 
entitled to Brahma Vidhya. After having learnt from the father and 
then from the guru for twelve years he becomes so learned as to 
feel proud that no one can equal him. It is when the pride of such 
people is put down, humility comes all of a sudden and the attitude 
of surrender also sets in. When a highly intellectual person realizes 
that all his intellect and intelligence is of no use, understands the 
greatness of experience and feels defeated, he dedicates himself 


123 


wholly for it. No one else can do like that. The father of the Sama 
Vedha boy himself put down the boy’s pride, raised him to this 
high attitude and it was in that stage he gave him the upadésam of 
Maha Vakyam. Therefore, it is not correct to quote that as a 
precedent and say that the upadésam of the Maha Vakya can be 
given to all people. 


A general rule for the practice of spiritual learning (athma 
vidhya) - the rule given in Brahma Suthram - is that it is only for 
the celibates (Oordhvaréthas). They are those who do not waste 
even a bit of their energy in the enjoyment of the senses but who go 
on strengthening it for Self-elevation (athmabivrudhdhi). 


One who has destroyed kamam like that will become a 
sanyasi only. If one is pure like fire even at a young age and shines 
without kamam raising its head at all, he can be given sanyasam 
and dikshai in the vidhya of non-difference between jiva and 
Brahmam. Acharya himself became sanyasi at the age of eight. He 
had introduced the tradition of giving dikshai to young 
brahmacharis and keeping them as Swamis in the mutts of his 
tradition. Ata place called Sribali a father brought his boy who was 
like an inert object (jadam) to Acharya and requested him to cure 
the boy of his mental illness. But Acharya could see the ripeness of 
jnana inside what looked like mental illness. He gave the boy 
sanyasam and kept him with him. It is that boy who became 
“Hasthamalakar - one of the four main Sishyas. Later a boy of seven 
years who was even younger than Swéthakethu, who was highly 
intelligent entered into a debate with Acharya himself. He got 
defeated. He became very humble and immediately developed the 
attitude of surrender and fell at the feet of Acharya. Acharya 
became very happy, gave the child sanyadsam and gave the name 
Sarvajnathmar. I am saying this to make the point that Acharya 
who made rules applicable to all people did not hesitate to relax 
them in the case of some rare ones who were above the law. 
Although the Sama Vedha boy was a brahmachari of twenty four 
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years because he was ripe in jnāna his father (rishi) gave him 
Upadésam. 


It is not correct to point to some who are exceptions and say 
that the rule should be removed. If Vidhura’s birth is considered fe 
was not fit for jnāna according to sasthras. Yet, he was a jnani. 
Dharmavyadhar was running a butcher’s shop. Yet he was a jnani. 
In his Sūthra Bashyam Acharya has referred to these people as 
examples and says that they attained jnana due to the greatness of 
their samskaras of previous birth. When ripeness had been 
attained in the previous birth and a little bad karma had remained 
due to which there was rebirth the state of ripeness of the previous 
birth surfaces itself and takes one to the advanced spiritual state. 
Such spiritual strength due to the samskaras of previous birth will 
be there only rarely for some people. A general rule cannot be 
made keeping them as the yardstick. 


The general rule for people of the normal run whose 
samskaras are not adequate is Karma Yogam. They will find it 
difficult to do even that. When that is so, it is no use placing 
unbearable burden on them by prescribing for them the Jnana Yoga 
for which destruction of the mind and indriyas is necessary. 


That is why the last stage in the Sadhandis prescribed for the 
one who is in the fourth asrama and who has given up all karmas 
and has dedicated himself to ‘jnāna vicharam’ . It is only when all 
activities concerned with home, food etc are given up and all 
attachments are shaken off and one sits for doing ‘athma vicharam’ 
as whole time activity as a sanyasi it will be possible to give up 
thoughts gradually. Although, upto a stage, good actions, 
swadharma are necessary to clear the dirt of old bad karmas, later 
that itself becomes a dirt and gets hold of the mind without 
allowing it to dissolve itself in the peace of the thoughtless state. 
We use some material to clean a vessel. Then we have to clean that 
material also. Then only the vessel becomes bright. Similarly, only 
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when all the karmas go, the anthahkararia will become clear and 
bright. For this to happen there should be freedom from external 
activities as the first thing. That is sanyasam. Once a sanyasi, the 
mental activities should be stopped and he should become a 
muktha. Without the disturbance to peace due to activity he 
should get dissolved in the ocean of bliss and be in the state of 
Brahmam. That is a peaceful state which will not change. If it is 
possible for us who are always in an agitated state to attain that 
state, is it not our duty to try for it? Otherwise, whatever might be 
our scholarship, whatever be our status or our fame in any field, 
we will end up only as being foolish. 


ke * 


WHY SHOULD WHAT IS APPROPRIATE 
TO A SANYASI BE PRESCRIBED FOR EVERY ONE? 


A question may arise in your mind : “What does it mean to 
say that people are fools without understanding the reality? If 
someone speaks without understanding the actuality is he correct? 
If itis permanent peace one would certainly desire to have it. But if 
it is said that for taking the necessary steps in the third stage to 
attain it one should take to sanyasam it is not practicable. We are 
not ready for it. If one is told that to attain that peace, ‘give up all 
relationship, give up your job, go away from home’ there will be 
the fear about what would happen then, with the result that even 
the existing peace will be lost. If, in the state in which we are with 
all sorts of likes and dislikes we take to sanyasam, will it be 
possible to conduct ourselves according to that state even to a 
small extent? Will we not end up doing wrong things? When being 
in that asramam if we indulge in such wrong doings, will it not be 
great sin? Unless we are willing to deceive ourselves is there room 
for thinking that we can take to sanyasam and live in accordance 
with that asrama? The one who gives this advice will not also be so 
foolish as to think that all of us can become sanyasis and engage in 


126 


athma vicharam all the time! (Periyava laughs). Why then does he 
lecture to us like this?’ In other words it may appear why should 
something which should be told to one who thinks of taking to 
sanydsam and has the ripeness for it be told to all people? 


ktk 


TWO DIFFERENT PATHS FOR 
TWO DIFFERENT TYPES OF PEOPLE 


If such thoughts arise it would be justified. However much 
jnanopadésam is given, conferences are held on Adhvaitha, books 
are published and distributed free or at a cheap price, crowds will 
gather, there will be demand for books but those who will take to 
the practice of Adhvaitham will be rare. Bhagawan Himself has said 
‘only one in a thousand will engage himself in practice; out of those 
very few, just one, will do the practice intensely and attain siddhi 
(Gita VII-3). The maya drama of the world takes place like that! 
Excepting those rare persons who have the strength of the 
samskara of previous births, others are unable to get freed from 
the pulls of the mind and the itch to indulge in activities and are not 
able to even think seriously about getting released. 


That is why Bhagawan has made a clear demarcation 
between such people who can only do karma and those rare people 
who are entitled to jnana marga and has given Upadesam in Gita. 
Not only that; he says that he did not make this division but long 
before him such divisions had been made. He says ‘pura proktha’. 
Pūrā means in the olden times. It is the ‘pura’ which is part of the 
word ‘Purariam’ . It is the division that has been made in the Vedha 
itself which he refers to as ‘pura proktha’. Proktha means what has 
been said clearly. Since Iswara has given this Upadesam through 
the Vedhas Bhagawan says ‘It was said like this by me in olden 
times - ‘pura proktha maya’ he says. The two paths are: 


Jnanayogéna sankyanam karmayogéna yoginam 
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There are two margas (path) - Jnana Yogam and Karma 
Yogam. 


Jnana Yogam is the Adhvaitha Sadhana which is our topic. 
That is only for the very few who have the highest samskaras. 
Bhagawan calls them Sankyas. Many meanings are given to this 
word. One thing funny occurs to me. Sankya means number. 
Population is called Jana Sankya. Therefore why should we not 
take it that Sankyas means those whose number is so small that 
they can be easily counted! What is for them and only for them is 
Adhvaitha Sadhana which is Jnana Yogam. For all others it is 
Karma Yogam. 


It is usual to refer to karma as Pravruthi and Jnana as 
Nivruthi. Manu who has clearly classified both - Manu who gave 
the foremost sasthras which tell us the dharmas - says 
‘Pravruthamcha nivrutham cha dwivitham karma vaidhikam’. 
What Brahma Sithra says : ‘Vibhagah sathavath’ is the same as 
what Bhagawan and Manu have said, namely, that there are two 
different paths - karma and jnana - for the two different types of 
people with two different types of mental evolvement and 
samskaras. What has been said is just as a hundred rupees are 
divided into two fifties and is given to two different persons the 
path that is meant for the athma has been divided into two and 
given to two different types of people. This comes in Brahma 
Suthram after three-fourths of it. The very first Sūthra announces 
this; 

Athatho Brahma Jijnāsā 


is that Sathram. Atha atha Brahma Jijnasa. ‘then after this let 
us enquire into Brahmam’ is the meaning. In the very beginning it 
is said ‘then after this’. Acharya has clarified ‘after what’. He has 
explained it thus : After attaining siddhi in the first stage namely 
that of karma marga, then completing the Sadhana in the second 
stage and then receiving sanyasam and the upadesam of Maha 
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Vakya from a guru one dedicates oneself wholly to matters 
concerning the athma. It is when this last stage comes one can 
commence the enquiry into Brahmam. 


All those who are gathered here with the exception of one or 
two are fit only for Karma Yogam. They are those who cannot give 
up karma. Karma yoga says, ‘All right. Keep doing karma but 
without fixing your mind on the fruits of your action and the desire 
for the fruits do your duty, your swadharma; leave the question of 
fruits to Iswara who is the phaladhatha’ . 


It is only after the mind becomes cleansed through such 
nishkamya (without desire) karma one becomes fit for Jnana 
Yogam. In his bashyam on Gita, Acharya has made this clear. 
Although these days those like Tilak and Gandhi say that Karma 
Yoga is itself the direct Sadhana, Acharya has shown that it is not 
so. We are not concerned with that now. But since I have touched 
on this aspect I shall make it clear. 


In the last chapter of Gita (Sloka 46) it is said that “a person 
attains siddhi by doing the karma according to his swadharma as an 
offering to Iswara: 


Swakarmamna tham abhyarchya siddhim vindhathi manavah 
(Xviii-46) 


Those who say that Karma Yogam is the direct Sadhana for 
moksham do so by understanding the siddhi mentioned here as 
‘moksha siddhi. But Acharya has explained it thus : ‘the siddhi 
mentioned here is the siddhi of the qualification for taking to Jnana 
Yoga; that is the siddhi one gets as the final fruit of Karma Yoga. 
He who has till now given up only the fruits of karma will become 
qualified to henceforth give up karma itself, become a sanyasi, 
commence Jnana Yogam and engage himself in spiritual enquiry all 
the time.’ From his strong arguments based on different 
statements it is confirmed that he is correct. Acharya has also said 
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that the glorification of Karma Yogam here and there in the Gita is 
only ‘arthavadham’. ‘Arthavadham’ is meant to encourage and 
enthuse us to follow a particular path by glorifying it. When a child 
refuses to read, we tell the child ‘only if you read you can become 
a raja’. This is arthavadham. It is done with the best of intentions 
and with a good objective in view. Bhagawan has glorified Karma 
Yogam to create enthusiasm in the person who may think ‘Jnana is 
the path to attain moksham. But I am not fit for it and I have to 
struggle with this Karma Yogam’ . He is told ‘Do not under estimate 
Karma Yogam. This Karma Yögam is this, that and everything and 
will give such and such fruits.’ But it is only when talking of the 
jnani, Bhagawan says ‘Jndni  thvathmaiva mē matham’ 
(Ch.VII.18). It is my firm conclusion that jnāni is I myself.’ He 


says ‘madhbhavamagathah’ - jnāni had attained my qualities 
(IV.10). 


A clear demarcation has been made in Bhagawan’s own 


words that Jnana Yogam is for the sankyas and Karma Yoga is for 
Yogis. 


Bhagawan refers to those who are entitled only to Karma 
Yogam as ‘yogi’. We think of a yogi as one who sits in the high 
state, controlling breath and mind. But why does Bhagawan refer 
like this to one who lacks the ripeness to go on the path of jnana 
but is following a good path even in Karma Yogam? I think of a 
novel explanation for this. The direct meaning of yogamis ‘joining’ 
or ‘coming together’. For joining there should be two things 
minimum. There may be more than that. When there is only one 
thing there is no scope for ‘joining’. It is just itself. Looked at from 
this point of view yogi is ‘Dwaithi’ who is attached to something; 
in other words he is one who remains messed up in the illusory 
world of duality. We get the meaning that he is not an Adhvaithi 
who can be on his own. (Periyava laughs). I have said this in good 


humour. Scholars and those who are knowledgeable should not 
take it amiss. 
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Most people like us have attachment to karma. 
(Karmasangi). The maximum that we can do is to perform action 
without attachment to its fruits. Even that is very difficult. All our 
activities are aimed at securing some fruit or the other. When that 
is so, performing action without the thought of its fruits is of 
course very difficult. What is the use of telling ‘Go one step above 
(that one step is like the top storey.) Give up all karma and keep 
meditating all the time? By making the demarcation of paths for 
the Sānkyās and the karmaydgis Bhagawan seems to tell the 
karmayogi ‘you need not do anything connected with athma. You 
stop with doing karmda as a yoga. Let purity of mind due to that 
yoga come in its own time. It is enough if you take to Jnana Yoga 
after that.’ When a person is going on a particular path and is not 
steady on that path itself what is the use of his knowing about 
another path? 


THE REASON WHY IT IS BEING TOLD TO ALL 


What we have to do is to give up the desire for the fruits of 
our action. We have to try to act in that manner. That itself is very 
difficult. If we are to do the action (swadharma karma) without 
thinking of the fruits but only to discharge the old karma and attain 
purity of mind through that it is not easy. Even to do this - not as a 
way to do nidhiyasanam in jnana marga - to keep on reducing the 
desire for fruits in karma yoga itself we have to know several 
philosophical truths and become clear about them. We have to do 
several practices. But if we see at the end, all these are the same 
steps laid down in jnana marga that is Adhvaitha sadhana. Several 
steps have been indicated - taking sanyasam and doing Sravanam, 
mananam and nidhiyasanam. They are also required for practicing 
karma yoga properly and making progress in it. But one would not 
go deep into them. 
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In the history book of the fourth standard everything 
starting from Mohenjadharo, the Vedhic period, the period of 
Buddha, Mauryas, Turks, Guptas, the English etc are given. The 
one who reads Indian history in the M.A. class also has to read 
these things. But there is a lot of difference between the two. In the 
same manner, what is taught to those of jnana marga is also 
necessary for those of the karma marga. 


It may not be possible for us to go to Switzerland and do ice- 
skating, see beautiful mountain sceneries etc. But when we see 
them in colour photos we get the joy of having experienced them 
there itself. Also, seeing the colour photo creates the desire in us to 
go there and prompts us to make efforts in that direction. We may 
or may not go to Switzerland. By going there we are not going to 
get permanent happiness. But to go to the spiritual world (athma 
lokam) which gives permanent bliss everyone must make efforts. 
We may not know when we may reach there. But we have to go. 
That is the fruit of having taken this birth - the great fruit of 
eliminating future births. That is why a little of the path for it is 


being told now to create interest in it just as showing a scenery ina 
photo. 


There is another reason also. Although majority of people 
may not be fit for Adhvaitha sadhana now itself, not all of them 
may be at the lower stage. There may be several people here itself 
who have gained purity of mind to some extent, vivékam and 
vairdgyam and the purity of thought, speech and action 
(Thrikararia suddhi). If they know the steps of sadhana it may 
make them think ‘we can make some more efforts, improve 
ourselves and go on that path’. By merely mentioning about ‘a 
path’ it helps in making them curious ‘what is that path’? Let us 
just know it’ and starting from this it will turn them to think ‘why 
not we try to go on that path?’ Manthras and practices like 
kundalini which will end in disaster even if there is a slight mistake 
in their practice have to be kept secret and not told to all people. 
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Jnana Yoga is not like that. Therefore talking about it to all people 
is no great mistake. 


Here, one important thing needs to be told. Acharya has 
prescribed sanyasa asramam only for the one who takes up jnana 
marga as a sadhana but he is of the view that even those who are 
not qualified for Jnana yogam (although they should not engage in 
its sadhana) may learn matters concerning the soul and engage 
themselves in the thought of the Self. 


He has written a short work of upadésam - Bala Bodha 
Sangraham. Sangraham means ‘brief’. The very name Bala 
Bodham indicates that it is meant for children. In the olden days 
even a boy of eight years would have had his upanayanam done. 
Then till his eleventh or twelfth year when he is in gurukulavasam, 
the brahmachari can be considered a child. The brief upadésam 
that Acharya gives to such children is Bala Bodha Sangraham. 
Acharya gives upadésam in the manner of the child asking 
questions and the guru giving replies. The upadésam is the highest 
philosophy - Adhvaitha upadésam! He gives all the important 
points of Adhvaitha vidhya briefly in that Upadesam. He has given 
the steps for Adhvaitha sadhana. Do we not see from this that 
Acharya did not think that matters regarding Adhvaitha should be 
told only to the one who has become ripe and attained the 
qualifications and is in a position to undertake practice in jnana 
marga? Do we not see that it is his view that there should be no one 
who does not know the Adhvaitha philosophy even as an outline. 
One may take to his practice in his own time; but it appears that 
Acharya was of the view that all people must know the method of 
doing the sadhana. 

The moment we say Acharya all of us think of Adhvaitha. 
But his greatness is that he has not prescribed it for all simply 
because he has beautifully codified and founded the Adhvaitha 
siddhantha. He did not prescribe it for everyone for practicing it 
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immediately. He has understood human nature and with great 
sympathy he has kept karma for one section of people and has 
prescribed Adhvaitha only for others. 


zee 


ABOUT BHAKTHIYOGAM 


One important thing needs to be told. It may be asked ‘Why 
did Acharya or Krishna Paramathma before him classify people as 
those for karmayogam and those for jnanayogam and why did they 
not have the third classification, Bhakthiyogam’? The answer is : 
Bhakthi is very necessary both for the karmayogi and jnanayogi; It 
is because both have to practice bhakthi as part of their respective 
yogas, Bhakthi has not been classified separately. If the karmayogi 
has to practice bhakthi at one level the jnanayogi also has to do it at 
another level. I have said earlier that there are two kinds of 
sraddha - one at the lower level and one at the higher level. 
Consistent with our speaking of ‘bhakthi - sraddha’ there are two 
levels in bhakthi also. It is like there being two levels - higher and 
lower - in typewriting and shorthand! The person of karmayoga 
has to practice bhakthi for him to remember that there is Iswara 
who is watching the karmé and will award punishment. In order to 
progress at that level and to train the mind to remain concentrated 
through love, bhakthi should be practiced. With some more 
practice - it is still lower level and not higher - the bhakthi with 
which the fruits of action are offered to Isward has to be nurtured. 
The one who has gone still higher and does jnanayogam has to 
practice bhakthi in the thought that the athma, the Brahmam to 
experience which he is doing Sadhana is itself Iswara in Sagwa 
who gave him the taste for Adhvaitha and enabled him to go on that 
path and in the end itis by His grace he should attain final siddhi. 


Those who have gone still higher - who do not know the 
higher, lower or any such thing - the Siddha Purushas who have 
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attained the experience will also practice bhakthi. One of the great 
siddhas namely Sukacharya says that no reason can be given for 
practicing bhakthi in that manner. 


Therefore since bhakthi is there at all levels in karma and 
jnana it has not been mentioned separately. 


kk * 


BASIC KNOWLEDGE OF ADHVAITHA FOR ALL 


Although Acharya prescribed the Adhvaitha sadhana only 
for those who take to the path of jndna he was of the view that all 
people - including those following the path of karma - should have 
knowledge of Adhvaitha sasthra. I started talking about Adhvaitha 
because we who are keeping Acharya’s name have a duty to tell all 
people about the sadhana for attaining the state of Adhvaitha 
which he has founded as a siddhantha. Normally, I do not talk on 
these subjects. Everywhere there is talk of Adhvaitha. It is mere 
talk all over. Therefore all people talk on that but no one takes it up 
for anushtanam. But as ifall people have become Adhvaithis wrong 
ideas of equality, contrary to sasthra are spreading. Ido not talk of 
this in the thought ‘let us not also increase this love of the ordinary 
people for this kind of Adhvaitha’. But recently Acharya Jayanthi 
was celebrated and a big Vidhvath sadhas also was conducted. 
Some people came to me and requested ‘Will you not tell us about 
Adhvaitha?’ Therefore in order to tell people how much discipline 
is involved in Adhvaitha sadhana, for whom it is meant etc I 
thought that I, having the name of the Adhvaitha Guru should 
speak. Since those who requested me are also here I did not want 
to postpone it and started talking on it. 

have mentioned about the small book Bala Bodham which 
Acharyabas written. There is another one, Prasnothra Rathnamala 
meant for the general public. This is also in the form of questions 


and answers and has in view the average householder. (Prasnam is 
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question. Uththaram is reply. Several of these have been put 
together like a ragamalika). In this there is a question; ko hathah - 
who is the one who is alive but is as good as dead? The reply is ; 
kriya brashtah - one who does not do the karma meant for him and 
keeps himself away from it. Acharya who has said in Viveka 
Chadamani and other works of jnana that ‘only the one who after 
giving up all karmanushtana takes to sanyasam and engages 
himself in ‘athma vichara’ has gained the fruits of having taken 
birth and the rest are those who have committed suicide; that is 
they are as good as dead though living’. But here he says that 
karma is what man has to do and that if he does not do it he is as 
good as dead though living. From this it is seen that this work has 
been written keeping the average person in view. 


To the question ‘By what a person will be free from sorrow?’ 
He gives the answer ‘By a wife who is obedient’. Then the question 
‘Mithram kim?’ - who is one’s true friend? And the answer is 
‘Bharya’ - It is the wife. From these it is clear that his upadésa is 
meant for the householders. Even in such books Acharya has not 
failed to speak about matters relating to spirituality and 
metaphysics. (adhyathma). He has done it in a fine manner. When 
he speaks of the dharma applicable to a jnāni and his state he would 
indicate indirectly, by mentioning something particularly 
characteristic of a jnani, ‘this is not for you. This does not mean 
you should be like this now itself. It is appropriate to the one who 
has embarked on athma sadhana’. Where the upadésa is meant for 
all people he would not have mentioned any particular 


characteristic but merely given upadēsam. An example will make 
this clear. 


At the beginning he speaks about the guru. Then the very 
first question is ‘Dwaritham kim karthavyam vidhusham?’ - What 
is it that those who know have to do urgently? The characteristic 
given here is ‘those who know’ - meaning a vidwan. The plural 
form of this is ‘vidwamsah’. Its sixth declension is ‘vidhusham’- 
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The question is “what is the urgent task of those who know?’ Here 
there is no reference to the common people. The reply is ‘samsara 
santhathi chéthah’ - to end the long story of samsara - meaning not 
to be born repeatedly but to attain moksham. From this it is clear 
that Acharya wanted to remind the common man also in the 
beginning itself about moksha. But since he need not have to be ina 
hurry for it he makes a distinction that it is the vidwan who knows 
who has to be ina hurry. 


In another place there is the question ‘kasmath udhvéga 
syath?’ - seeing which, one should shiver? Udhvegam is to shiver, 
‘To be afraid of’. These days people use the word ‘udvegam’ in the 
sense of additional speed or speed resulting from a push. That is 
wrong. The reply is ‘samsara aranyathah sudhiyah ’. It is the forest 
of samsara of which one should shiver with fear. Even when he 
says this he makes it clear that such a fear will not be experienced 
by all people by using the word ‘sudhiyah’. Sudhiyah means those 
who have gained intelligence of a high order. What is understood is 
that only those who are fit to gain the highest jnana can think of 
samsaraas a terrible forest and who are afraid of it can get released 
from it and take sanyasam. But he has added such a question and 
answered so that even the common man may know that the person 
of great intelligence will do like that. 

Acharya not only thought that average people - like us - 
should know what the vidwan would do and that highly intelligent 
person would be afraid of the forest of samsara; he has also said 
something that all of us have to do in respect of samsara. He has 
said it in an interesting manner. 

The question is ‘Kim samsaré saram ?’ What is it that is like 
essence in samsaram ? The answer is ‘Bahusopi vichinthyamanam 
idham éva’. - constantly thinking of this. 


‘This means ‘which’? 
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‘You ask the question now. What is it that is like essence in 
samsara? Think of it and go on asking that question repeatedly, 
The very fruit of having taken this birth is to keep questioning 
whether there is any use having taken this birth. This is what has 
been said by ‘Idham éva bahusopi'’. 


If we keep on enquiring like this we will know that there is no 
‘saram’ in ‘samsaram’. Eagerness will develop to know what is 
‘saram’, namely, the Athma. When living in samsara we were 
thinking that with that life has attained fullness. It is this question 
which has opened our eyes and saved us. Therefore we will know if 
there is any saram in samsaram itis this question only. 


The meaning of the sloka is that there should always be the 
thought about the Athma to some extent. Since no particular 
characteristic like vidwan or sudhiis mentioned here, it means that 
this Upadésam is for all people. It is Acharya’s view that even the 
common man who will be as good as dead if he gives up his karma 
should now and then think of release from samsara. 


Further on, Acharya asks the question ‘What is it that is to 
be thought of day and night?’ - Ka aharnisam anuchinthya? - the 
reply is ‘samsara asaradha’ - that samsaramis without any saram. 


In his Sopana Panchakam which Acharya gave as his last 
Upadesam to his sishyas when he had decided to end his journey 
on this earth (Sopanam means a row of steps. It is also called 
Upadésa Panchakam) he has given direction for ordinary people 
like us about where to start from and upto the highest stage in 
which one attains Brahmam. It begins with ‘Védho nithyam 
adhiyatham thathudhitham karmaswanushtiyatham’ - ‘do adhyayan@ 
of Vedha daily and observe all the karmas stipulated init’. 


Thus it is seen that this upadesa is for one who goes in the 
karma marga but in this itself he says ‘athméchaiyai’ - ‘develop the 
keen desire for matters connected with athma’ - leave the home: 
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receive the Upadésam of Védha Maha Vakya from a guru etc and 
ends with saying ‘be one with the Brahmam’. From this it is seen 
that it is Acharya’s view that even though one is fit only for karma 
now, he must know all about jnanayogam. 


From all this it is confirmed that although Acharya has 
separated in the manner of Bhagawan the Sankyas and the Yogis he 
was of the view that even those majority of people who are fit only 
for karma must have basic knowledge of jnana. Bhagawan also has 
thought like this. He considered Arjuna fit for karmaydgam only. 
Everyone knows ‘Karmar éva adhikarasthé’ which he told Arjuna. 
He pulled back Arjuna who refused to fight and was ready to run 
away as a sanyasi, involved him in karma and commanded him to 
fight. But in the Gita which he gave Arjuna as upadésam he did not 
confine himself to karmayégam but spoke elaborately about 
jnanayogam also. The beginning itself is in Sankyayogam which is 
very abstract. 


Experts in music analyse which swaras are to be sung in 
which raga, do nyāsam and vinyasam etc. The child which just 
begins to learn music has to learn the same swaras namely Sa, Ri, 
Ga, Ma, Pa, dha, Ni. They are told just to say the swaras without 
any modulation. In that stage what is required is to maintain the 
‘sruthi’. Beginning with this, one goes into the subtleties of the 
swaras, does nyasam and vinyasam etc. In the same manner, in our 
life the last is sanyasam. Just as the swaras are learnt by the 
beginner in music all the subtle truths and practices of the sanyasa 
stage have to be known by all people. 


eee 


DISCRIMINATION OF THE PERMANENT AND 
THE EPHEMERAL 

I have said that like ‘sa’ at the start of music lesson, in 
spiritual practice the Sadhana Chathushtayam is the first. In that 
the first is ‘Nithyanithya vasthu vivekam’ . 
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The first stage is to perform karmās which have been 
assigned by sasthras as an offering to Iswara, practicing bhakthi to 
Iswara, having the anthahkarania purified by these and gaining the 
power to remain steady in one thing. This first stage is not the first 
stage of jnanayogam. It is the first stage in one’s spiritual 
transformation. This belongs to karmayogam. What is commenced 
next is the first stage of jnanayogam. What is indicated as the first 
in thatis ‘Nithyanithya vasthu vivekam’. 


If one desires to engage oneself in the enquiry of Self what 
are the basic requirements? It is the knowledge that it is the athma 
only which is permanent and all else is impermanent. In the 
absence of such knowledge one will continue to suffer in this 
ephemeral world. What is very necessary is the thought and the 
faith ‘whatever gives us a lot of pleasure, status, fame etc in this 
world are all impermanent; none of these will give permanent 
good. It is only the athma which is permanent which will give 
permanent good’. Several things may drag the mind frequently. At 
all such times one has to think with a sense of discrimination : ‘Just 
because this appears to give us joy can we enter into it? Is it an 
unmixed joy? Even if it is unmixed joy, will it be permanent? Once 
we enter into it, will not the taste of it enter the mind and make it 
try again and again for the same and thus create a bondage? Ifa 
thing is not useful to cleanse the mind and attain peace can we 
enter into it?’ Only with such discriminating analysis we can go the 
spiritual way which is the path for reaching the permanent state. 
This kind of rational discrimination is ‘vivekam’. 

We very well know about things which are not permanent. 
Whatever we know well are all impermanent! Although the 
permanent thing transcends the mind and speech the ‘athma 
sasthras’ give us an idea of the same in a subtle way. From this we 
should get the basic knowledge of the athma which is the 
permanent thing. With constant thought of the athma which gives 
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permanent good and peace we should discard the impermanent 
things which give us only temporary good and peace. 


In this beginning stage it is not necessary that such things 
should be discarded totally. There are several things which, though 
not permanent like the athma, are capable of being helpful in 
reaching us to that permanent thing. There are many like athma 
sasthras, upadésam of great men on such Ssasthras, holy places 
which induce the pure attitude, puranas, sthothras etc. These too 
are not athma. Athma sakshathkaram will materialize only when 
all these get decimated. What is permanent experience is to remain 
as the athma without any thought or work and nothing else. Even if 
Swami appears before us and gives dharsan or Ambal keeps us on 
Her lap and tends us they too are not permanent experience like 
the experience of Self. But these are capable of taking us near it. 
There are.also several things which appear to be good for the time 
being but which take us far away from the athma. Out of these, 
what is really good should be selected through vivekam and the 
way to reach the permanent thing should be found - the way 
Yamadharmaraja told Swéthakethu. ‘I have attained what is 
permanent through those things which are impermanent.’ 


The real practitioner of jnana marga would have completely 
escaped from the sensual pleasures, the pleasure of just idling etc 
which are harmful to spiritual evolution. But we have to begin with 
these and sort out the permanent and impermanent with vivékam 
and make a choice. There are several things like cinema, eating, 
wanting to take coffee frequently, listening to cricket 
commentary, reading useless books, seriously discussing politics 
etc which attract us powerfully. We should have the alertness to 
judge whether any of these will be useful for spiritual achievement. 
The mind will somehow find justification to do what it wants. The 
power of vivékam should not give room to it and we should be 


strict in our judgement. 
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What has been said now is for the ordinary people who are in 
the majority. Even those who have attained ripeness through 
athma sadhana and got freed from many of the attractions of the 
world may be subject to the pulls of some small sensual pleasures, 
Certain things which are good for us and are helpful in following 
the spiritual path may not be necessary for them. They have to 
take note of them and reject them. What is required is only athma 
sakshathkaram. They must be serious that : ‘Only athma is 
required. Rest are useless and should be discarded’. 


‘Nithyanithya vasthu vivékam’ is also called ‘athmanathma 
vasthu vivékam’ or ‘vivechanam’. Vivéchanam also means 
vivékam - the ability to distinguish between the good and the bad. 
Making this distinction is the only vivékam in adhvaitha sasthram. 
There is the practice of calling ‘Viveéka Chtidamami’ as 
athmanathma Chadamani. In this, after the first sloka which is in 
the nature of a prayer (Mangala Charanam) in the first sloka of the 
text when speaking of the Sadhana margam the observance of 
Vaidhika Dharma and knowledge of Védha which are common to 
all paths are mentioned and then athmanathma vivékam which is 
only for those of jnana marga is mentioned and then it ends with 
Swanubhathi and Mukthi, thus giving importance to this 
(Nithyanithya vasthu vivekam). Later in the same book Acharya 


has defined the vivéka of deciding what is permanent what is 
impermanentin the highest level. 


Brahma sathyam jagan-mithyeth-evam ripo vinischayah 
So (a)yam nithyanithya vasthu-vivekah samudhahruthah 
(Viveka Chiadamani - Sloka 20) 

The meaning is ‘Brahmam alone is real (sathyam), Jagath 
though appears to be real is unreal (mithya) and this discrimination 
between the real and unreal is called vivekam’. Samudhabruthah 
means ‘It has been proclaimed’. By whom or in which is it 
proclaimed? It is in the Vedhas. Vēdhās alone have the authority t° 
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proclaim the truth. Since Acharya follows only the Vēdhās he has 
omitted reference to it thinking that we all understand it to be so. 


In Upanishads a lot is said about this. The very purpose of 
Upanishads is to join the jivas who are caught in the ephemeral 
world with the permanent thing (Nithya vasthu). In Katopanishad 
and Chandogyopanishad there are stories of those starting from 
the young Nachikethas to Indra who understood the impermanent 
things as impermanent and found the permanent truth. The young 
Nachikéthas rejected all the gifts that Yamah offered to him saying 
‘These are impermanent. All these will return to you one day’ and 
requested for and received the Upadésam on ‘Athma Thathvam’ 
which is permanent. ‘Nithyo anithyanam’- Yama described athma 
as the only permanent thing of all that is impermanent and gives 
the upadesam that permanent peace can be attained only by those 
who realize it. The upadésa also says that all wealth is 
impermanent, the permanent thing cannot be attained through any 
of these impermanent things. In the Chandogya story, Virochana 
the king of asurās and Indra the Devaraja make enquiry into what is 
athma. The asura concludes that the body is the athma. This is 
‘asura vedantham’! Indra discards step by step the experiences of 
the different states, namely, the waking, dreaming and deep sleep 
as asathyam and gets to know the real athma. His discarding like 
this is ‘Nithyanithya vasthu vivékam’ only. In Thaithiriyam it is 
said that Brughu started thinking that everything is Brahmam 
beginning with Annamaya Kosam (the sheath of food) and finally 
attained the jnana that the athma which is the support of the 
Anandamaya Kosam is the Brahmam. Putting this in another way it 
can be said that by vivekam he rejected all the five kosas as 
impermanent and learnt that the athmais the permanent thing. 

‘Nethi nethi’ - ‘Brahmam is not like this; not like this; it is 
not something that can be held; it does not get hold of another 
thing; it is not bound; it does not suffer; it does not perish’ - this is 
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what is said in Bruhadarariyakam. Things of the world are the 
opposite of this. Therefore making the distinction by ‘nethi nethj’ 
means understanding the impermanent things for what they are 
and rejecting them and getting hold of the only thing that remains 
namely the athma. ‘Anyath artham’ - ‘rest all perish’. 


In Bhagavadh Gita at the very commencement of Upadesam 
Bhagawan tells Arjuna ‘Athmais the only thing that is permanent’. 
The body which you do not want to kill is impermanent; all the 
experiences of the body come and go - ‘Agamapayinah anithya’ 
(1-14). He further says ‘It is only athma which is permanent, 
imperishable and immeasurable : ‘Nithyasyokthah Saririnah 
anasino (a)praméyasya’ - (1.18). Again he says ‘Anithyam asukam 
lokam imam prapya bhajasva mam’ ([X-33). ‘You have taken birth 
in this impermanent world of sorrow. Worship me for your 


redemption. ‘Me’ means ‘who’? He is Brahma Swarapam, Athma 
Swarupam. 


‘Ahamathma gudakésa sarvabhuthasaya sthithah (X-20).’ 
(I am seated as the athma in the hearts of all beings) he says. 
Therefore worshipping Him means the enquiry into Self, the 
athma. The import of what he said is ‘Everything in the world is 
impermanent. Hold on to the athma which is permanent’. The 
thirteenth chapter of Gitd is called ‘Kshéthra Kshethrajna Vibhaga 
Yogam’. It is the Yoga which distinguishes the body (Kshethra) 
from Kshéthrajna, the athma which is of the form of intelligence 
inside it. When the Lord defines Kshéthra as the five elements, 
indriyas, things after which the indriyas go, desire, enmity, 
enjoyment, sorrow, it appears that he has separated the 
impermanent things and shown them. Similarly, he refers to the 
permanent thing as Kshéthrajna. This is seen from his saying t 
shines, spread over all the world, what is inside, what is outside, 
what moves and what is motionless, what is far and what is near E 
Again He says that ‘One who has known the distinction betwee? 
Prakruthi and Purusha has no rebirth. Thatis, he attains moksham. 
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If we think why He suddenly mentions two other names, He has 
made it clear that Prakruthi is Kshéthram and Purusha is 
Kshéthrajna. 


It is here that he has given the substance of ‘nithya nithya 
vasthu vivékam’ which we are considering. What is called Purusha 
in Sankya Sasthram is called athma or Brahmam in Adhvaitha 
Sasthram. What is Prakruthi in Sankyam is maya in Adhvaitham 
although there is some difference. It is due to maya the 
impermanent universe appears. It is known that athma is the 
permanent truth. Therefore ‘nithya nithya vasthu vivékam’ is to 
distinguish the work of maya from the athma and realize it. In 
‘athmanathma vivéka’ ‘anathma’ is maya. Therefore 
understanding the distinction between Prakruthi - Purusha is to 
discriminate between anathma and athma. 


When one becomes ‘athma jnani’ there will be no anathma at 
all. That will take place later. In Proudanubhuthi Acharya has 
written that in the bliss of Adhvaitha the jnāni talks about it in the 
royal way and in a manner that those who are not knowledgeable 
will think that he is proud. In that Acharya himself says that the 
very talk of ‘athma anathma vivéchanam’ is absurd. Where is 
anathma? If it is there how can it be rejected as being false?’ Yet 
these are the words of one who has had the experience. But for the 
one who is yet to have the experience the question will be ‘Is there 
an athma? We see that it is anathma which is prevailing widely’. 
While concluding Bhaja Govindam, in the last but one sloka He has 
given Upadésam that the distinction between athma and anathma 
should be carefully made by those who have not attained the state 
of jnāna and who are making efforts towards it. 


Prartayamam prathyaharam 

Nithyanithya viveka vicharam 

Because of his concern that we may not be able to make the 
distinction intellingently, Acharya himself has given a long list of 
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what all are anathma in his work ‘AnathmasriVigarhariam ’. In that 
in every slökā each of the first three lines ends with ‘Thathahkim?’ 
‘What is it that can be got from it? What is its use?’ In each line he 
mentions things like royal honour, wealth, clothes, decoration, 
beauty of the body, strength etc, which we think are great and says 
‘Thathahkim’. In the fourth line the statement : ‘ena swathma 
naiva sakshathkrutho (a)bhuth’ will be repeated. The sloka is so 
formed that we can understand ‘when one does not have athma 
sakshathkaram what is the use of royal honour, wealth, clothes, 
beauty, strength etc’ One does not know who he himself is; for 
such a one what does it mean to have royal honour, wealth, this, 
that etc? If someone says ‘we do not know who that person is but 
we are going to honour him and present him a purse how mad will 
it be? That is what Acharya shows here. For one who does not 
know his true state of athma what can be of any use? For one who 
realizes the athma all these are trash. Only if all these are discarded 
as trash one can know the athma. Therefore in any state all that we 
consider to be great like honour, wealth etc are not required. 
Rejecting all these as anathma is AnathmasriVigarhanam. ‘Sri’ 
means Lakshmi, what is auspicious - wealth etc as all people know. 
But the word has another meaning namely ‘poison’. It is because 
Siva has kept poison - ‘Sri’ - in his throat He is called Srikantan. 
AnathmasriVigarhanam is to know what appears to be wealth as 
the poison of anathma and to condemn it. This is another name for 
‘Nithyanithya vasthu vivekam’ which is also ‘athmanathma 
vivēkam’. 


kkk 


VAIRAGYAM: (DISTASTE FOR WORLDLY DESIRES) 


Weighing ‘nithya and anithya’ one should accept what 
deserves to be taken and discard what is not. Discarding is more 
important than accepting what can be accepted. In life, out of what 
should be done and what should not be done, it does not matter if 
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what should be done is not done but if we do what should not be 
done we are in for great trouble. Someone has cold. He is told 
‘Take rice with pepper powder. Do not take icecream’. It does not 
matter if he does not take rice with pepper powder. But if he takes 
icecream the cold will worsen and he will get fever. Just as when we 
take what is prohibited the adverse result is immediate, if it is 
asked whether there will be instant good effect if you take what is 
permitted the answer is it does not. If we take bath in Kaveri close 
to the banks of the river it will be enjoyable. But one who does not 
know swimming should not go deep into the river. If he goes he will 
be caught in the whirlpool. It does not matter if bath is not taken in 
Kaveri. Even if bath is taken and that time the mind is pure and 
clear we do not perceive any immediate improvement of health or 
acquiring of puriya. But if we go deep inside we will be washed 
away. In this sport of Mahamaya there is greater power for those 
forces which do harm. Therefore foremost importance should be 
given to analyzing what is conducive to Self-development and what 
is harmful to it, discard what will cause harm. 


As already mentioned when it is said ‘later’ it does not mean 
that we should go to the second step after completing the first. It 
will have to be practiced in a mixed way. In such a practice 
whichever is prominent is referred to as coming ‘later’ in the series 
of steps. 

When the embryo grows to a child all parts grow together 
and not part by part. In the same way these practices are not done 
one after the other but side by side. In that, at each stage, there 
will be more concentration on a particular thing. 

First it is segregation of the good and the bad. While so doing 
the practice of taking the good and rejecting the bad will develop. 
Then it will become automatic because of having practiced it for a 
long time. At that stage the concentration should be on rejecting 


whatis to be rejected. 


147 


That is the second step in Sadhana Chathushtayam. }t a 
called vairagyam, also called virakthi. ‘Ragam and rakthi’ mean 
desire. Giving up desire is vairdgyam or virakthi. 


Sensual pleasures cause the greatest harm to self- 
knowledge. When we go in search of some pleasure the reason for 
itis the desire to enjoy it. If the desire is not there we will not go in 
search of it. 


Therefore discarding those which harm spiritual 
development means the vairagyam with which all desires are given 


up - from such a petty desire to eat peanuts to getting Bharath 
Ratna. 


At the height of vairagyam Thirumilar calls for cutting off 
desires even if it be for the Lord and says that more the desire 
greater will be sorrow and as desire is given up there will be bliss. If 
desire goes completely, moksham will materialize instantly. 


Nammazhvar also has said ‘the moment attachment goes away 
modksham willbe close at hand.’ 


In the scriptural books of the Buddhists it is said that Buddha 
with one great and sustained effort found out that the thirst for 
sensual pleasures is like the desire to drink water when one is 
thirsty and only when that goes Nirvana can be attained. No 


religion born in civilized societies will fail to give importance to ne 
destruction of desires. 


Our Acharya also has accorded very great importance to 
vairagyam necessary for destruction of desires. When mentioning 
the steps of sadhana in Aparokshanubhathi he refers chiefly w 
vairagyam - ‘Vairagyadhi chatushtayam’ he says - four pari 
discipline of vairāgyam etc. 

Acharya has defined vairdgyam thus : 


Thath vairagyam jugupsa ya dharsana sravanadhibibih 
Dhehadhi brahma paryanthe hyanithye bhogya vasthun! 


He begins dramatically by saying ‘Thath vairagyam’ - ‘thatis 
vairagyam’ . 


What is that? Vairagya is the disgust for all impermanent 
things - the pleasures that can be obtained by body - by seeing, 
hearing etc - from the ordinary things of the world upto the objects 
of pleasure in Brahma lokam. 


Jugupsa means the feeling to reject a thing due to disgust for 
it. Itis also called ‘Jihasa’. 


Once jnāna dawns there will be love towards everything. 
There will be no disgust or hatred. This is because no bad desire of 
significance will disturb him. But it is not so in the earlier stage. 
Only if we can discard all things of sensual pleasures which are 
capable of making us slip we can save the athma. The feeling of 
disgust is preliminary to become love personified later. 


The disgust is not for people; not at all. It is for the 
attachment and bondage caused by them. It is for the little 
pleasures they may be able to give. Leaving home is not due to 
being disgusted with the mother or wife or children. The disgust is 
because the attachment and fetter created by them prevent us from 
going deep into spiritual matters. The mother cooks tasty food and 
tempts the son saying “Why are you starving in the name of 
vratham?’ and thus causes harm to his spiritual well-being. Like 
this it is the disgust for various activities with these people and 
objects of enjoyment. Even in the sloka we have seen that it is said 
‘Bhogya vasthu jugupsah’ - the disgust is for things and not for 
beings. In other words moving away from people is not out of 
disgust for them but because due to them we develop liking for 
enjoyment. Knowing by discrimination that all objects of 
enjoyment are impermanent and to develop disgust for them is 
vairagyam. 

Only if we develop disgust we will not indulge in things that 
create the bondage of maya. If we have the attitude ‘let them be 
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there’ it will not be sathvikam but will be foolish. Thiruvalluvar 
also says that ‘Not to have fear for something which is to be feared 
is foolish’. The Upadesam of Thirukural is that man must the 
fearless. But before be becomes really like that he should not be 
foolhardy. Therefore Thiruvalluvar says ‘In the world one has to 
fear what needs to be feared and steer clear of it; otherwise it will 
be foolish’. Acharya who preaches love for everything says that in 
the beginning stages we should develop disgust for things which are 
not useful for spiritual development and instead cause harm to it. 


He gives a very impressive comparison. In Bhala Bodha 
Sangraham, Aparokshanubhiathi and Sarva Védhantha Siddhantha 
Sara Sangraham’ he has given the same comparison which itself 
will be disgusting. In Aparokshanubhathi and Bhala Bodha 
Sangraham he says ‘Yadhaiva kakavishtayam’ and in Sarva 
Vedhantha Siddhantha Sara Sangraham he says ‘Kakasya 
vishtavath asahya buddhi’ - we should have the same aversion to 
the objects of enjoyment as we have for the droppings of the crow. 
Supposing we are sitting under a tree and having a grand dinner 
and just at that time the droppings of a crow fall on our head, we 
will at once feel disgusted and move away from there. After that 
even if the crows are driven away and food is again served on a 
fresh leaf we will not like to eat it. Acharya has said that to develop 
such a disgust for objects of enjoyment is vairagyam. When that 
vairdgyam takes serious shape taking food under the tree itself will 
be as disgusting as the droppings of the crow and as Acharya has 
said we will feel like taking what is got through bikshai just to 
satisfy the hunger like taking medicine for disease. 


This disgust should not only be for the pleasure giving 
objects of this world but also for the great enjoyment that can be 


had with divine body in Brahma lokam : Dehadbi brahma 
paryanthé. 


What we need is only Brahmam which is Nirguram and 
formless and we should discard even Brahma who is a god with 
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form and also the enjoyment he will give in his world (Brahma 
lokam). When speaking of vairagyam in Sadhana Chatushtayam in 
order to make this clear, Acharya uses long adjectives : 
Ihamudrartha bhoga viragam or Ihamudhra phala bhoga viragam. 


‘Tha’ plus ‘amudhra’ is equal to Ihamudhra. ‘Iha’ means this 
world in which we are now; ‘amudhra’ means the world which is 
not near but somewhere far away - the Pithrulokam, Indralokam 
etc. The several worlds of different kinds of Devas and the world of 
Brahma are included in it. Even the experiences of that Brahma 
lékam are not the experience of the athma. The joy that we get 
there is not the bliss of the ‘Self’ (athmanubhavam). The joy of 
Brahma Jokam will get destroyed in the ‘pralaya’ (Brahma kalpa 
pralayam) - deluge. Since the happiness attained there will be the 
happiness experienced in the state of duality (difference between 
jiva and Paramathma) it will not be even a miniscule fraction of the 
bliss of experiencing the identity of Jiva-Brahma. 


Those who have vairdgya are called ‘Vitharagar’. In 
Mundakopanishad the rishis have been described as those who 
found fulfillment through jndna, those who had experienced the 
athmdaand were ‘Vitharagar’. 


The disgust born of vairagya has another name - 
‘nirvedham’ . If total unconcern for worldly things develops that is 
nirvédham. In Alankara Sasthrait is said that it is this feeling which 
becomes the cause for the ‘juice’ of peace (santha rasam). The 
Upanishad that talks of vitharagam also talks about nirvédha. 
Acharya in his bashyam says that nirvedham (which is formed by 
adding ‘Ni’ to the root ‘vidh’) means vairdagyam. The yajnas called 
Ishta and Purtham and social service activities are spoken of highly 
as Vairagyarthe in Karma margam. But even these are 
preliminaries which have to lead to jnana yoga and then move 
away. Those who do not understand that these belong only to 
karma yogam but think that they can take them to the goal are 
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referred to in that Upanishad as ‘pramidar’ that is not ordinary 
fools but big fools. Two manthras further on itis said ‘Ifa Brahmin 
is intelligent he must understand that Swargam and other states 
that can be attained through even the highest form of karma are 
impermanent, gain the knowledge that the actionless Brahmam 
cannot be attained through activities and develop ‘nirvédham’: 
then he should go to a guru who is a Brahma Nishtar, receive 
Upadesam and must attain Brahma Jnanam.’ 


We have seen that Karma yogam is the first stage and taking 
sanyasam for attaining Brahma Jnanam is the third stage. We have 
also seen that what comes as the second stage is Sadhana 
Chathushtayam and the second step in that is vairagyam. But here 
the first stage of karma has been mentioned, then vairagyam and 
then straightaway the third stage of Brahmajnanopadeésam. This 
means that if we stick firmly to vairagyam all the steps of Sadhana 
Chatushtayam will come automatically. 


In his bashyam on this Upanishad, Acharya, several 
manthras before this, when talking about Apara Vidhya relating to 
the world and Para Vidhya pertaining to the soul (spiritual) says 
‘any one can read the Brahma Vidhya which gives Brahma Jnana 
and gain that jnanam; but if experience has to be gained it is 
possible only if refuge is taken unto a guru with vairagyam - 
Gurvabhigamanadhi Jakshaiam vairagyam - and thus makes 
particular mention of vairagyam. 


We have seen the characteristics of vairagyam as given by 
Acharya - disgust for what we see and hear - dharsana 
sravartadhibhi jugupsa - If he talks of ‘what we see’ and ‘what we 
hear’ Krishna Paramathma talks of ‘What is to be heard’ and : 
‘What has been heard’ : ‘Srothavyasya sruthasya cha’ (0-52). 
What we have heard is all the useless things which have filled out 


brain. We are eager to know so many things - that is ‘What is to be 
heard’ == 
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Bhagawan talks of ‘nirvédham’ in both. In his bashyam on 
this Acharya has given the meaning vairagyam for nirvédham. Here 
Bhagawan has said that if the mind which becomes dirty in the 
slush of ‘moham’, comes out of it, it will develop vairagyam in 
‘what has been heard’ and ‘what is to be heard’. Getting dirtied by 
moham has been clearly explained as ‘the sense of discrimination 
of athma and anāthmā getting muddled up’. That is what is said 
first in Chatushtayam. The next is vairagyam. Bhagawan also has 
spoken of these in the same order in this sloka. Vairagya is to be 
without ragam that is desire. One who is like that is a vairagi. We 
refer to the wandering sadhus who come from the North as Bairagi. 
It is actually Vairagi. Vairagyam has been equated to Sanyasam. 
The one who has given up raga is Vairagi. But one who is in the grip 
of desire is a ragi. Such a person has been referred to in Upanishad 
as ‘Kamayamanan’ . Since one gets destroyed by kamam the one 
with desire is referred to in the Upanishad as ‘Kamahathan’. In the 
same way, one who is not a victim of desire is called 
‘Akamayamanan’ or ‘Akamahathan’. 

It is usual to give the same meaning to both ‘ragam and 
kamam’ and talk of them together. But between them there is some 
difference too. In one place in Gita (Chapter 7-11) Bhagawan has 
said ‘Kama raga vivarjitham’. It means ‘What is in that kamam and 
ragam’. Since the two have been mentioned it is seen that kamam 
and ragam are different. In such contexts where things are not 
clear to us Acharya by his intellectual prowess makes them clear. 
Here, kama means the thirst for things which we have not got till 
now. Ragam is the attachment to the things which we have got 
already. But here there is no need to make such a minute 
difference. It is enough if we say that both mean desire. 


The Upanishad says that the one who has no vairagyam is a 
Kamayaménan and the one who has vairagyam is Akamayamanan. 
It says that the Kamayamanan thinks that karma is everything and 
does karmanushtanam and enjoys its fruit in the other world and 
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when that is exhausted he is born again and keeps circling in kama 
only. The vairagi who is Akamayamanan is ‘akaman’ that js 
without desire, ‘nishkaman’ and then ‘apthakaman’ who attains 
what he had desired (he is akaman when he discards his desire and 
later when desires go away from him without his effort he becomes 
nishkaman) - when the Upanishad goes on saying like this a 
question arises ‘where is desire for a Akamayamanan? The 
ephithet that follows it makes it clear - the one who is ‘akaman’ 
‘nishkaman’ and ‘apthakaman’ has been referred to as 
‘athmakaman’ that is his desire is only for the athma. When he 
attains it he becomes apthakaman. The life of such a vairagi will 
not go to another world after death; the Upanishad says that even 
when he is alive he is Brahmam and even after the body dies he 
subsides in Brahmam. Being desireless, that is to have vairagyam 
has been prescribed as qualification for such experience of 
Brahmam - ‘Brahmanubhavam . 


In Thaithiriya and Bruhadharanya Upanishads it has been 
said (with slight variation between the two) - only he who is not 
merely a ‘srothriyan’ (one who has deep knowledge of Vedha) but 
is also a ‘akamahathan’ (one who does not perish on account of 
desire) will get the happiness of one who rules the entire world, 
multiplied several hundred times, from one higher world to 
another higher world and finally attains Brahmanandam. I have 
said this to point out that here too destruction of kama, that is 
having vairagyamhas been mentionedas the chief qualification. 


In Gita too (VI-35) Bhagawan places emphasis on two 
things, namely, ‘abhyasam’ and ‘vairagyam’. One should make 
continuous effort to pull back and stop the mind which keeps 
wandering. Perseverance, continuous practice - that is Abhyasam- 


Bhagawan has said that vairagyam is another which is necessary to 
keep the mind under control. 


At the commencement of Upadésam (Gita 1-55) when 
talking of the characteristic of a ‘sthithaprajna’ the first 
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characteristic mentioned is ‘Prajahathi yadha Kaman sarvan partha 
manogathan’ (N-55). That is vairagyam. In the last chapter when 
talking of what should be done for achieving jnana (jnana siddhi) 
after attaining siddhi in karma yogam He says ‘Nithyam vairdgyam 
samupa-srithah’ (XVII-52) - vairagyam must be practiced 
continuously without a break. 


Acharya has said in Viveka Chudamani that vairagyam is 
aversion to all that is seen and heard; I said that in Gita, Bhagawan 
has talked of ‘What is heard’ and ‘What is to be heard’. In his 
bashyam on vairagya occurring in the above sloka, Acharya says : 
vairagyam is not to have thirst for what we see and what we have 
not seen - ‘dhrushtadhrushtéshu vishayéshu vaithrushiyam..... 
The desire for ‘what we have not seen’ is the desire for enjoyment 
in swargam, the position of Indra etc. If the Védhic 
karmanushtanas are performed with the belief that it is the 
ultimate aid, these enjoyments of Déva lokam will be gained. Since 
it cannot be seen by us it is called ‘adhrushtam’. Dhrushtam is 
what can be seen and adhrushtam is what cannot be seen. We have 
seen vairagyam of three types. If we consider all the three in 
totality, vairagyam is discarding all the desires that arise in the 
mind. Bhagawan said ‘Sarvan partha manogathan’ - all the desires 
of the mind. That is an important part of spiritual practice. 

Barthruhari was a great man. He has written hundred slokas 
about sanyasam and sanyasi elegantly and with emotion. It could 
have been named ‘Sanyasa sadakam’. But instead he has given it 
the name ‘Vairdgya sathakam ’. From this we see the view that it is 
enough if there is vairagyamitis sanvasam. 

But what does San-yasam mean? It is renouncing 
completely. It is only if desire is given up all other things can be 
renounced. Therefore itis not surprising that San-yasam has come 


to mean vairagyam. 
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Thiruvalluvar is a great man who has dealt with dharma (in 
Tamil). In the chapter in which he talks about renunciation he says 
that it is becoming attached to Paramathma who has no attachment 
and giving up all other attachments. Attachment is born out of 
desire. Or if we develop connection with something or attachment 
to it we develop a desire for it. Just as Bhagawan said ‘Sangath 
sanjayathé kamah’ ( Ch. 0-62). Desire and attachment are the 
cause and the effect. 


Renouncing all wealth and going away is vairagyam. Valluvar 
has said it beautifully that such vairagyam itself is great wealth and 
there is nothing in this world or the Deva Joka to equal it. 


Sadasiva Brahmeéndral has also echoed the same view. When 
he talks of a sanyasi himself as a king he says ‘Swikrutha vairagya 
sarvasvan’. It means that one who has taken over the entire 
property called vairagyam. He himself was like that. It is because 
Barthuhari, Thiruvalluvar and Brahméndral were themselves 
vairagis what they say about vairagyam touches our heart - that is 
just for the time being! Although it is very difficult for us to 
cultivate vairagyam we know from these great men how if only we 
can develop vairdgyam we can experience ‘athmanandham’ by 
which we will consider all other wealth mere trash. Our Acharya 
also left home when he was just eight years, giving up everything 
including his mother who had considered him her very life and 
poured great love on him. He has also sung a Panchakam in which 
in every slokahe says ‘Is there a man so fortunate as the one with a 
mere loincloth?’ In Bhaja Govindham also he asks ‘Kasya sukam na 


karodhi viragah?’ - Is there anyone to whom vairagyam will not 
give great bliss?’ 


When we speak of vairagyam there is another person who 
will come to mind without fail. He is Pattinathar (a Tamil saint). He 
was born like Kubera, carried on sea trade and was a very wealthy 
person. But with great vairagyam he left all his wealth and left 
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home with a mere loincloth and a begging bowl. Later, it is said, he 
thought that even keeping a begging bowl is a blemish on 
renunciation and broke that also. His sayings are full of the 
message of vairagyam. Those who hear them will develop virakthi 
at least at that time. 


There is a story that Barthuhari was his sishya. In Tamil 
Nadu Barthuhari is called Badragiri. Barthuhari who was king of 
Ujjain became a sanyasi, came to Thiruvidaimarudir (in Tamil 
Nadu) and with just a bowl for taking bikshai he used to sit at the 
western tower of the temple. He used to collect bikshai for his guru 
(Pattinathar) also and give him. Pattiniathar used to be sitting at the 
eastern tower of the same temple. One who was king of Ujjain and 
the other who was an aspect of Kubēra were sanydsis with such 
great vairagyam. Then it appears Pattinathar thought that 
Barthruhari’s vairagyam was not strong enough because he was 
keeping a bowl for taking bikshai. A poor person went to 
Pattinathar and asked for food. It is said that Mahdlingéswarar (the 
deity of the temple) had come in that form. Pattinathar told him, ‘I 
have nothing. You are asking me. You go to the western tower. 
There is a family man sitting there. You go and ask him. You also 
tell him that I have asked you to tell like this’. That person went to 
Barthuhari and told him what he had heard from Pattinathar. 
When Barthuhari heard this he thought ‘Gurunatha has said that I 
am a family man!’ As he thought for a minute he broke the only 
possession he had, namely, the bowl. 


There is a similar incident in the life of Brahméndral also. He 
has sung ‘the sanyasi who has his folded hands for a pillow, the sky 
as the pull-over, the rough ground as the bed and virakthi as the 
wife is deeply engrossed in the sleep of samadhi’. True to what he 
has sung he was one day lying ina field when it was mid-day. Just 
at that time some women who were working in the field passed that 
way. One of them saw him, laughed and making fun of him 
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remarked ‘see this sanyasi. He wants to have his head raised while 
lying!’ Brahméndral felt hurt by this remark. ‘The feeling that I 
should have the head in a raised position has not left me. When that 
has not gone what kind of a sanyasi am I? It is Ambal only who 
came as that woman and gave this Upadesam to me’, he thought 
and removed his hand on which the head was resting. 


Those women came again to that spot on their return. The 
woman who had earlier made fun of him laughed again and said 
‘Should not a Swamiyar ( respectable term referring to sanyasis) 
himself know how he should be? What kind of a sanyasiis this who 
acts on whatis told by the passers-by? 


From that day Brahméndral became Brahmam. Even the 
ordinary people had known how much vairagya a sanyasi should 
have. It is in such a country there are sanyasis who say that they 
cannot be without coffee, without ovaltine! If they are asked they 
will say ‘we have gone above the stage of sanyāsam. We are 
Adhivarmasrami. As that woman said, we know what we can do and 
we should not do’. Instead of creating confusion like this if one has 
to attain athmajanam, vairagyam is very, very, very necessary. It 
is said that the day vairdgyam sets in, one should at once leave the 
home : ‘Yathaharéva virajéth thathaharéva pravrajéth ’* 


(*This manthrais in Japalopanishad and some other Upanishads). 


Leaving karma and home merely out of disgust that what we 
have is not permanent happiness will be of no use. Such disgust 
should be developed along with the thought of athma which is 
permanent bliss. Then only it will become proper sadhana and take 
us to the permanent bliss. After attaining siddhi the disgust also 
will disappear and one will be full of love. It is said that neither 


vairagya without vivēkam nor vivēkam without vairāgya will be 
helpful. 
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SIX KINDS OF WEALTH 


The third step is called ‘Samadhi Shadga Sampaththi’. The 
fourth is ‘Mumukshuthvam’. 


There are six parts ‘Samadhi Shadga Sampaththi’ - 
Samanam, dhamanam, uparathi,  thithikshai, sraddha, 
samadhanam. Of these all people would be knowing only sraddha. 
One of the six is samadhanam. You may think that you know the 
meaning of this. But the meaning I am going to give is different 
from what you have in mind. 


Samadhi and not samadhi. It is the ‘Sa’ used in Sankara and 
not the ‘Sa’ in Sa Ri Ga Ma. 


Sama plus adhi is equal is to Samadhi-Samam etc. ‘Shadga’ - 
a formation of six things. Sampaththi is Sampath or wealth. Here it 
is spiritual wealth. 


Samadhih : Acharya has referred to all the six as ‘Samanam’ 
etc. In Brahma Sathram it is said ‘Samadhamadhi’ - that is 
‘gamam’ ‘dhamam’ etc. - Samadhamadhi upédhasyath. It means 
that for one to attain jnana he must practice samam, dhaman etc. 
Brahma Siithram says ‘that is the rule’ - thath vidheh. Who framed 
the rule? It is Vedha only. It is Iswara who has made the rule 
through the Vedhas. If we try to find where in the Vedhas it is said 
that ‘Sama dhama’ etc should be practiced it is in 
Bruhadharariyakopanishad. When Yajnavalkaya gives Upadésam 
to Janaka he says ‘Jnani will be ‘Santhan’ (having Samam), 
dhanthan (having dhamam) uparathan (having uparathi). 
Thithikshu (having thithikshai). When it is said like this it means 
that the one who has practiced like this can become a jnani. Here 
except sraddhé all the other five are mentioned. Acharya has also 
referred to them in the same order as mentioned above. Sraddha is 
basic to all things. In Sruthi and in some other places this has been 
laid down. Therefore that also has been included. Thus they are six 


- Samametc. 
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SAMAM - DHAMAM 


WHAT IS SAMAM? 


‘Virajya vishaya vrathath dhosha dhrushtya muhurmuhuh 
Swalakshyé niyatha(a)vastha manasah sama uchyathé 


These are the characterists of ‘Samam’ given by Acharya. 


The objects of the enjoyment of the five senses - sound, 
touch, form, taste, smell - are called ‘vishaya vratham’. After 
constantly thinking over this with vivékam and vairagyam and 
realizing that these are harmful to the soul and discarding them 
with disgust is referred to as “‘muhurmuhuh dhosha dhrushtya 
virajya’. Muhurmuhuh’ means often; ‘dhdsha dhrushtya’ means 
taking note of the blemish in the enjoyment of the sense objects; 
realizing that because they cause harm to the soul they are vitiated 
by blemish, to develop aversion, disgust. 


The mind always remains agitated by constantly thinking of 
those which it thinks give pleasure. That is why we do not know 
the joy of peace. If we realize the blemish in the objects of 
enjoyment and discard them with disgust we can make the mind 
remain steady in the athma which is of the form of peace. 
Constantly thinking of the blemish caused by ‘vishaya vratham’ 
and discarding them and then controlling the mind and making it 
remain steady in one’s goal (swalakshya) is called samam - Sama 
uchyathé. Putting it briefly, samam means controlling the mind. 


The reason why the mind goes after objects of enjoyment is 
the impression of previous experiences carried over through 
several births. Even after the death of the physical body that 
impression enters into the subtle body and when life takes another 
birth and enters a new body it becomes active again. Therefore if 
those impressions are completely given up the mind will of its own 
calm down. The definition of ‘samam’ itself as given in 
‘Aparokshanubhath?’ is this. The definition mentioned earlier is 
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givenin Vivéka Chadamani: 
Sadhdaiva vasana-thyagah Samo (a) yamithi sapthithah 


‘Samam’ means completely giving up the impressions which 
induce thoughts of enjoyment.’ If it is understood that samam is 
controlling the mind, itis enough. 


Dhamam which comes next means controlling the sense 
organs. There is a lot to be said about samam. Since control of the 
mind and of the sense organs are closely linked, I shall tell 
something basic about dhamam and talk in detail about both 
gamam and dhamam. 


Karmenidriyas (the organs of action) are five - the hands, 
feet, mouth and the organs of excretion. The jnanéndriyas (sense 
organs) are five, the ears, the skin, eyes, tongue and the nose. The 
jnanendriyas do not carry out any action on their own as do the 
karméndriyas but experience what is external to them like hearing 
a sound, feeling the touch, seeing the forms, savoring the taste and 
smelling the different scents. 


All the troubles arise only because these indriyas are not 
kept under control. It is because of the desire for the pleasures that 
each of these indriyas give, the jiva is under bondage to this 
illusory world. It is only if they are kept under control, we can 
attain the spiritual world. It is such control which is called dhama. 
The direct meaning of both dhamam and samam is only ‘to keep 
under control’. But controlling the indriyas which get enjoyment 
through external objects and controlling the mind which generates 
thoughts and which is in the constant state of agitation are two 
different things. Samam means to control the mind and dhamam 
the control of the sense organs. It is because both are ‘controlling’ 
Acharya in Shadpadhi Sthothram has, in the beginning, used the 
word ‘dhamaya manah’ to say ‘control the mind’ and for 
controlling the sense organs which go after the external things he 
says ‘samaya vishaya mruga thrushiam’. 
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Since both dhamam and samam have the meaning ‘to 
control’, when talking together of control of the mind and the 
senses, calling it dhamam or samam is correct. In 
Bruhadharanyakam also it is like that. When the Dévas say that 
Brahma gave them the Upadésam ‘Be with control’ it is only 


dhamam whichis used. ‘Dhamyatha’ means ‘Be with control’. 


Another name of Bharatha, the son of Sakunthala and 
Dushyantha, is Sarvadhamanan - means who controls and rules all. 
Because Damayanthi had such beauty that could put down the 
beauty of all other women she had that name. Whoever one may 
be, even a Chakravarthi, when the time comes, Yama brings him 
under his control and takes away the life and therefore Yama is 
called ‘Samanan’. 

The words ‘damanam’ and ‘dhanthi’ are derived from 
‘dhama’ and the words ‘samanam’ and ‘santhi’ from ‘sama’. 
Saman - santhi are more in use than dhamanam - dhanthi. We talk 
of the samanam of heat, anger etc. Although the meaning is ‘to 
control’ or ‘to suppress’ it is understood as alleviating the heat etc. 


Santhi also instead of being understood as suppression of agitation 
indicates the state of ‘quiet peace’. 


Santhi - the state of the mind being under control; dhanthi - 
the state of the senses being under control. It is the practice to call 
the “Yathis’ (sanydsis) as ‘Santhi dhanthi bhamnam’. 

The organs such as the eyes and ears can be kept closed 
without seeing or hearing anything. The hands and legs can be tied 
so that they cannot act. But even then the mind will be roaming 
about without control. Even if external objects are not experienced 
by the sense organs the mind imagines them, hankers after them 
and keeps struggling. The sense organs too act due to the 
prompting of the mind and to satisfy its desires. Therefore it is 
enough if the mind is controlled. All the free runs of the senses will 
stop. It is because of the importance of controlling the mind 
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‘samanam ‘is said first and then “dhamanam’ in Sadhana (spiritual 
practice). 


It may be said that once samanamis achieved dhamanam will 
automatically be there and therefore it is enough if only samanam 
is mentioned. The complete control of the mind, its destruction 
will come only in the last stage. What have been said here are the 
stages prior to that. Effort has to be made from the beginning for 
the destruction of the mind. But mind will come under control only 
just for that time. If the eyes see some sweets, its smell will reach 
the nose and all control will fly off. Thus when external things are 
perceived by the senses and they hanker after them the mind which 
was under control for sometime will again cut loose and fly off. Till 
the highest stage is reached the mind will remain controlled only so 
long as external things are not there which attract. But once they 
are there the mind will again start roaming. At such times the eyes, 
the nose, the hands and the legs are to be controlled. That is why 
dhamam has been separately mentioned after Samam. 


In Katopanishad a beautiful comparison has been given for 
mind and the indriyas. The jiva is like the master who is seated in 
the chariot. The body is the chariot. Buddhi is the charioteer 
(sarathi). Itis a chariot drawn by several horses. The horses are the 
senses. The sarathi should hold the reins and drive the horses and 
make them run on the proper path. The rein is the mind. If the 
sarathi (buddhi - it is the intellect that has been strengthened by 
viveka and vairagvam) controls the rein so that the horses 
(indriyas) go on the path of spirituality and the destination of 
sakshathkaram will arrive. When that arrives, the horses, the rein, 
the sarathi etc can be untied and sent away and the master (jiva) 
can remain experiencing the athma. 

When dhamam is spoken of as the subjugation of the 
indriyas, usually the jnanéndriyas only are referred to. Just as the 
jnanéndriyas act according to the directions of the mind it is by the 
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prodding of the jnanéndriyas that the karméndriyas carry out the 
functions. Therefore, the subjugation of the karmendriyas is not 
spoken of separately. ‘Panchéndriya Nigraham’ usually refers only 
to the jnanéndriyas. In Vivéka Chudamani it is said ‘the deer meets 
its death by the sound it hears (when the hunter plays the flute the 
deer gets absorbed in it and stands still. At that time it is caught); 
the elephant meets its end by the experience of touch (a female 
elephant which is already trained is made to go near it. In the joy of 
its touch the male elephant will forget itself and it is caught); the 
moth gets destroyed by the light it sees (it is attracted by the glow 
of light and goes near it and gets killed); the fish gets destroyed by 
taste (it tries to eat the worm or insects kept in the fishing hook and 
gets caught); the honeybee gets killed by enjoying smell - it is 
attracted by the smell of the champacca flower and goes and sits in 
it. The flower will then close up and the bee will die inside due to 
suffocation. Thus, in the case of other beings it is only one of the 
panchéndriyas that causes destruction of each of them. In the case 
of man all the five are the cause of desires of different kinds. What 


then will be his fate? Thus only the jnanéndriyas are mentioned as 
the cause of destruction. 


But in the beginning (of Viveka Chiidamani) Acharya has, 
while defining dhamam as ‘Ubayésham indriyariam’ - the indriyas 
of both kinds are to be turned away from the objects of their 
enjoyment and should be subjugated and thatis dhamam. 


Vishayébhyah Paravarthya sthapanam swaswa golaké 
Ubhayesham indriyanam sa dhamah parikirthithah 

(V.C. 23) 
He says ‘Both the types of indriyas should be pulled away 


the objects of their enjoyment, subjugated and made to 


remain steady - each within its Own orbit. Doing like that has been 
specially said to be dhamam. 


from 
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Pulling back the indriyas from the object of the enjoyment 
can be understood. What does it mean to say that each should be 
made to remain steady in its own orbit? 


How I have understood this or I think I have understood is : 
Acharya has not said that all the ten indriyas should be completely 
subjugated and nothing should be seen, heard or eaten or no action 
should be performed with the hand and leg. If there is such total 
stoppage of the functions of all the indriyas one cannot remain 
alive. If that be so how to do Sadhana? There should be a wall fora 
picture to be drawn. Whatever is required for the life’s journey has 
to be done - eating, seeing, hearing etc. That which limits these to 
basic necessities is the circle (orbit) for each of the indriyas. 


Bhagawan said ‘If no action is performed life’s journey will 
become impossible. Do not do like that. Do whatever is laid down 
for you.’ - Niyatham kuru karma thvam .... Sarira yathraphi cha 
the na prasidhyédh akarmanah’ ( M.8) This has to be applied here 
and correctly understood. The planets keep moving around the 
sun, each in its orbit. This is necessary for life in the world to go on 
and so long as they keep to their orbits everything will be fine. 
Supposing even one planet swerves from its orbit how harmful 
would it be! Or if the planets do not move at all then also there will 
be trouble. In the same manner, only if all the indriyas function 
within their orbits life is journey will go on. 

Adding the mind to the indriyas they are said to be eleven. It 
is also said that the eleven Rudras (Ekadasa Rudras) one each of 
them is the presiding deity of each one of the indriyas. The fasting 
on Ekadasi day, philosophically speaking, is denying food to all the 
eleven indriyas. Manu has said ‘the mind should be understood as 
the eleventh indriya which associates itself with all the other ten 
indriyas. If victory is gained over it all the remaining ten would 


have been won over.’ 
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Ekadasam mano jnéyam svagunénobhayathmakam 
Yasmin jithé jithavethou bhavathah panchakau ganau 


There is also another kind of classification. Adding the mind 
to the jnanéndriyas it is said that indiryas are six. Bhagawdn says 
‘Indriyanam manaschasmi ’(X-22) - ‘Among the indriyas I am the 
mind’. In another place he spells this out more clearly : ‘Manah 
shashtanindriyami’ (XV - 7) - mind is one of the six indriyas. 
Acharya also has expressed such a view. Indriya is also called 
‘karariam’. Because it does the function of satisfying the jiva’s 
desires it has got that name. The mind remains inside a jiva and 
plans, experiences joy and sorrow etc. Therefore it is called 
‘anthahkarariam’. Connecting this with the five jnanéndriyas 
which do their functions externally he compares them to a bee and 
speaks in Soundarya Lahari - ‘Majjivah karanacharariah 
shadcharaniatham’ (Sloka 90). The bee has six legs. Similarly the 
jiva has the six karanas. Movement is done only with the legs. 
Since the six sense organs are responsible for all the movements 
that a jīvā makes in life these six are like legs. That is what is called 

‘karara charanam’. Since it is only the bee which has six legs man 
also is like a bee. The bee goes and sits on the lotus flower and 
remains there forgetting itself. He prays to Ambal that similarly his 
life should get the quality of the bee which is in Her lotus feet. 
When that happens samam and dhamam will be achieved and life 
will be engrossed in Her. Acharya speaks of Ambal’s feet. She has 
in Her hand the sugarcane bow and the five weapons. That bow 
also will control the mind and create samam; the five weapons 
control the five indriyas and creates dhamam. 


Thus, control of the mind and the senses should go hand in 
hand and be complimentary to each other. Sometimes the indriyas 
go after the enjoyment of sense objects involuntarily in which case 
we may perhaps say that they do so without the involvement of the 
mind. Otherwise all activities of the indriyas are all done by the 
mind only. Even when the indriyas are after something it is because 
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they are prompted by the mind deliberately for satisfying its own 
desire. While they may run involuntarily on their own there is no 
question of their stopping on their own. It is only the mind which 
has to control the indriyas and stop them. Therefore not only 
šamam (which is control of the mind) but dhamam which is control 
of the sense organs involves the function of the mind. It is only the 
mind which achieves both. That is why samam - dhamam go 
together. 


Krishna Paramathma says ‘Indriyani manasa niyamya’ 
(II.7) - controlling the sense organs by the mind. He thus refers to 
dhamam as the function of the mind only. In another place, he says 
‘manasaivéndriya gramam viniyamya’ (VI-24) - controlling the 
sense organs by the mind itself (to make it clear that it is by the 
mind only he says ‘manasa éva’). After controlling like that one 
should slowly become subdued in peace - ‘Sanaih sanaih 
uparamédh’ - It is that uparathi which is the next in the ‘six kinds 
of wealth’. Uparamédh means ‘must remain with uparathi’. 


Bhagawan talks of samam and dhamam together. “Sarva 
dwarani samyamya manohrudhi nirudhya cha’ (VII-12) - Here 
‘sarva dwarani samyamya’ is dhamam. ‘Manohrudhi nirudhya "Is 
gamam. ‘Sarva dwararii samyamya’ means plugging all the holes. 
The holes are the indriyas. The holes in the ears, nose and mouth 
are visible. The skin also has holes though we cannot see them. It is 
through the pupil of the eye light rays enter and we are able to see 
objects. Therefore plugging of all the holes means ‘dhamam’ only. 


Bhagawan says ‘the different natures of the beings are born 
from me : ‘Bhavanthi bhava bhuthanam maththa 6va 
pruthagvidhah’ (X - 5). Bhagawan says that of the greatest of these 
(natures) are buddhi, jnana, asammdham (not being victim of 
moham) kshama (patience) sathyam, dhamam, samam’ He thus 
mentions dhamam and samam together and proceeds to say some 
other things also. When he lists the divine qualities (Daivi sampath) 
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also He says ‘Dhanam damascha’ about dhamam and ‘Thyagah 
ganthi’ about samam (XVI 1-2). I have said earlier that santhi 
results from samam and dhanthi from dhamam. 


A sanyasi is also called a ‘yathi’. Ramanuja is being called 
Ethirajar. Some people also have the name ‘Ethiraj’. It is actually 
‘Yathirajar’. Yathi is a sanyasi. The direct meaning of the word is 
‘one who has controlled’. Both Yama and Yatha indicate 
controlling. (Yama makes people tremble and controls them). 
Since he takes people to his place and punishes them there that 
place itself is called ‘Samyamani’. But the Yathi keeps himself 
under control. That is why he is referred to as Yathathma and 
Samyathathma in Gita and other sasthras. If the place where 
people are being kept suppressed is called Samyamani the sanyasi 
who has kept himself severely controlled is called Samyathathma 
and Samyami. He has kept the mind and the indriyas under 


control. In other words, the one who has achieved sama dhama is 
yathi, sanyasi. 


When Bhagawan says ‘Sraddhavan Jabhathé jnanam 
thathparah samyathéndriyah’ (IV-39) He means that it is the one 
who with sraddha controls the indriyas and is a ‘samyathendriyan’ 
will attain jnana. He has included in this sraddha, sama dhamam 
which are part of Sadhana Chathushtayam. 


When describing the characteristics of ‘sthitha prajna’ 
Bhagawan emphasizes the control of the senses by a beautiful 
comparison. ; ‘Just as the tortoise pulls back its head, legs etc into 
its shell at times of danger, one should pull back the indriyas from 
the objects of enjoyment’. All the times when the senses have a 
free run are times of danger for-man. By using a small word 
‘Sarvasah’ Bhagawan makes it clear that while the tortoise acts like 
that during times of danger, man must do so all the time because he 


faces danger all the time. 
‘Yadha samharathé chayam kurm6(a) nganiva sarvasah’ 
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In Bruhadaranyakam the Upadésam given to the Deva jathi 
4s only dhamam. 


The Dévas, humans and the asuras approached Prajapathi 
for giving them upadésam. Prajapathi gave the one letter ‘dha’ as 
upadésam. Each group understood this differently. Devas took it 
as abbreviation for dhama (indriya nigraham) - dhamyathah. The 
humans understood it as dhatta - meaning ‘be giving, do dhanam 
and dharmam’. The asurdas understood it as ‘dhayathvam’ - have 
compassion. Acharya in his bashyam has said that all the groups 
mentioned here are only three different types of human beings. 
‘Men who have no control over indriyas despite having all the 
qualities are said to be Devas; those who do not give and who suffer 
from the blemish of accumulating for themselves are humans and 
those humans who do not have compassion and consideration are 
asuras’ . 

From this it is clear that those who have other great qualities 
lack control over senses. It is not easy to get freed from the desires 
of the senses which pull the jiva into maya. What is required is 
dhama samam. It can be achieved only by serious practice. One 
should not do practice in a perfunctory manner and then feel 
dejected that he has not succeeded. Practice should be done with 
the thought that it should be continuous and with faith in Iswara. 


Even when there are no external objects for the eyes, ears, 
tongue etc to experience, the mind remains disturbed in the 
constant thought of the desire for these experiences. Control of the 
mind is thought control. It is not easy to achieve it. So what can be 
done with some success is not to physically experience the 
external objects even if the desire for them does not go away from 
the mind. That is dhamam. If we observe vratham, upavasam etc, 
avoid seeing all kinds of things etc with tenacity the mind also will 
attain some maturity for taking up the practice of samam. When 
external objects of enjoyment are absent, it is possible to some 
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extent to stop the mind’s run. But again when we are in the midst of 
such objects the senses will at once go’ after them without any 
prompting by the mind like the horses running without being 
controlled by the rein. Now the weapon of dhamam should be 
used. Then the weapon of samam is to be used so that the mind 
does not run after the objects of enjoyment even when it is 
surrounded by them. Thus dhamam and samam should be 
practiced alternately in a manner that they appear to be practiced 
together. Finally, one should reach the state of achievement. 


In Narayanavalli (the fourth and final part of Thaithiriya 
Upanishad) practice of dhamam is given to the brahmachari with 
sympathy and the Upadésam of the practice of samam to the 
sanyasi. It is said that the brahmachari follows it considering it as 
the supreme thing and enjoys it. 


When the mind which has become subdued finally stops, 
that place is athma. If the mind stops, athm4 will shine. In the first 
stage itself, the indriyas becoming active involuntarily will subside 
and the mind also would have voluntarily kept them under control. 
Then it will be necessary to remove only the remaining dirt of 
impression. In other words, samam is the final act of controlling. If 
the mind stops completely awakening of the athma will occur. It is 
because samam is the final control we say santhih, santhih, santhih 
and ‘athma santhi’ etc. That is why the word ‘dhanthi’ is not as 
much in use as sānthi. The reason why the peace that comes after 
the mind is controlled is called ‘santhi’ is that immediately after it 
is controlled peace dawns. All great people have prayed for the 


mind to be controlled. Krishna Paramathma also has given the 
same upadésam. 


Yatho yatho nischalathi manas chanchala masthiram 
Thathasthatho niyamyaithadh athmanyeéva vasam nayéth 
(VI. 26) 
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Because he wanted to show clearly the agitated state of the 
mind which is not stable, he has used two words having the same 
meaning - chanchalam and asthiram. He says the mind should be 
pulled back from everything after which it goes and entrusted to 
the athma. 


UPARATHI 


It is the state in which the mind comes and stops in the athma 
namely uparathi which is next in shadgam, . Uparathi means ‘it has 
stopped’. Death is also another meaning - the state of the mind in 
which it is completely at rest without any work. When by the 
practice of sama and dhama the mind gets freed from all the 
attachments to external things and remains actionless it is 
uparathi. That is the definition in Viveka Chūdamarīi. 


Bahyavalambhanam vruththeh yésho(u)parathiruthama 
(Sloka 23) 


Acharya refers to the greatest state of uparathi as ‘uparathih 
uththama. ‘Bahyavalambhanam’ is the attachment to the external 
things. External does not mean only what is experienced by the 
actions of the legs, hands etc or to the jnanéndriyas. Whatever is 
other than athmd is all external. That is even the thought which 
arises in the mind is also external. Thus the mind remains 
completely freed from all things. It cannot even be said to be 
‘remaining’ because uparathi is like death. Yet it is the state in 
which awakening to the athmd (prabhodham) has not taken place. 
If that takes place then it is the state opposite to death which is the 
state of ‘amruth’. Now even though athma is not realized the mind 
is calm, almost like being dead. 


In Upanishads there will be arguments and counter 
arguments between two sides. When one side gives clinching 


arguments and the other side is silenced, that is described as 
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‘upararama’. That means the second one reached ‘uparamam)’, 
Uparamam and uparathi are same - becoming incapable of action. 


One who attains the state of uparathi is uparathan. In his 
bashyam on Bruhadharanyakam Acharya describes uparathan as : 
‘Carvaishana vinirmukthah sanyasi’. Eshana means desire. In the 
same Upanishad in another place it is said that the jnani gives up all 
kinds of Esharia and roams about like a beggar. Generally, there 
are three desires - puthra éshama, thara éshana and viththa éshana 
- which are together called ‘Esharia thrayam’. In (Lalitha) 
Thrisadhi Ambal has the name ‘Esharia rahitha dhrutha’. It means 
She is worshipped by those who are devoid of desires. Vairagyam 
also is desirelessness. But in that stage the disgust for objects of 
enjoyment is prominent. But in Uparathi there is neither disgust 
nor desire. 


Since desires are completely absent, Acharya calls this itself 
(uparathi) as sanyasam in his bashyam on Bruhadaranyaka 
Upanishad. He calls the uparathan a sanyasi. There are three more 
in the shadgam - thithikshai, sraddha and samadhanam. It is only 
after these three, one attains Mumukshuthvam (the keenness to 
attain mdksham) and when he becomes ripe in this it is sanyasam. 
Why then has Acharya brought in sanyasam? As I told earlier, it is 
not necessary that in Sadhana one step should follow only when 
the previous one ends. They are practiced in a mixed way. I have 
said that when one becomes fully matured in vairagyam he can 
take sanyasam. Therefore Acharya must have thought that if one is 
firmly established in uparathi it is sanyāsam. Since the direct 
meaning of sanydsiis ‘one who has renounced everything’ he must 
have called the uparathan as sanyasi. In thithikshai, sraddha and 


samadhanam which are to follow the aspect of renouncing is not 
there. 


Acharya who has given the Sadhana Chathushtayam in the 
very beginning in Viveka Chadamani, talks much later of vivékam, 


172 


vairagyam and uparathi. It may be thought why he says these after 
one has taken sanyasam and is going to the highest stage of 
Sadhana. Each of these will get ripened step by step and attain 
fullness. That is why he talks of vivékam and vairagyam (which 
have been spoken of in the beginning itself) again and says that it is 
due to the extra development of these the mind gets purified and 
becomes fit for Mukthi. Further on he says ‘Vairagyan na param 
sukasya janakam paschyami vasyathmanah’ - I have not known 
anything else more enjoyable than vairagyam to a yathi who has 
controlled his mind’. Similarly he has shown the fullness of 
uparathi by saying that it is vairagyam to bhodam (jnana) and from 
bhodham to uparathi. 


If the mind rests in the early uparathi stage, will it end in 
nothingness? No. Even if it is like that for that time, the grace of 
Isward will not leave it at that. When one has controlled all desires 
in order to know what ‘Brahma Sathyam’ is will Iswara allow his 
state to end there? But at the same time He will not also grant him 
sakshathkaram. He will grant it only when all the karma of the jiva 
gets destroyed. Before that time arrives he will make the state of 
mere uparathi attain the state of samadhanam for him to become 
more qualified to receive the Upadesam of Maha Vakyam. Then it 
will be taking sanyasam, receiving Upadesam - thus the sadhana 
goes on. 

In between uparathi and Samadhanam the two, namely, 
thithikshai and sraddha, are mentioned. 


eke 


THITHIKSHAI 


Thithikshai means patience, endurance, forbearance. When 
it is said that it is ‘next to uparathi’ it should not be understood 
that it is after attaining siddhi in uparathi. Since several 
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qualifications are necessary, Acharya has given them as parts of 
Sadhana. As far as possible he has given them in the order in which 
the development should take place - starting from vivékam about 
nithyanithya vasthu and upto mumukshuthvam. But even in the 
beginning everything including mumukshuthvam should be 
practiced a little. Even at the stage in which each one of them is 
practiced with greater emphasis all the others also will come along 
with it or within it. 

Another thing is that when several limbs like vivekam, 
vairdgyam and samam are mentioned it will not be that one will 
attain full siddhi in any one of them till the final sakshathkaram is 
attained. In each one, there will be something less, a step below the 
purnathva. Because if it is total siddhi in any one of them it will 


make all others also attain total siddhi and reach one to the siddhi 
of sakshathkaram. 


All the sadhana is for the mind to become completely pure 
and then finally to get destroyed. The mind getting destroyed 
means the destruction of the desires. Only when sakshathkaram 
materializes, the taste for the objects of enjoyment will get 
destroyed immediately. That is what Gita says clearly. ‘If one 
denies the food that is appropriate to each sense organ, by that 
practice the enjoyment of the external objects will stop.’ Yet the 
taste of having experienced it will continue to be there inside. 
Bhagawan says that this will go when the sakshathkaram of athma 
is achieved. 

Vishaya vinivarthanthé niraharasya dhéhinah 

Rasavarjam raso(a)pyasya param dhrushtva nivarthathé 

(1-59) 


Param dhrushtva - only after seeing Paraman, after 
experiencing the Supreme truth. 


Rasaha api nivarthathé - the taste of experience will also get 
destroyed. 
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On the one side it is said that only when taste for the objects of 
enjoyment goes and the mind is destroyed the experience of the 
ultimate truth will materialize. On the other it is said that only if 
this experience comes, the taste will go. This looks like being 
contradictory. It is not so. He has to make all efforts in the name of 
Sadhana to destroy taste and the mind and have athma dharsanam 
(Self realization). Still he will not be able to destroy completely. It 
is at that time when he has made efforts fully Jswara with great 
compassion gives him the experience of the Self (athmanubhavam) 
and by that destroys the taste and the mind that goes after taste. If 
he can achieve anything by his own Sadhana, what is great about 
Iswara’s grace? Therefore it means that till the end he has to 
practice all the parts of the Sadhana without his attaining fullness 
by himself. 


On the whole, going through practicing the different parts of 
spiritual practice is like studying all the subjects together till the 
time of examination and then concentrating on each of them 
during the examination, passing in each of them and passing in the 
overall. 


It is only for making things clear in the beginning they have 
been given as if they are one after the other. It is like the swaras 
that are taught in the order Sa, Ri, Ga, Ma, Pa, Dha, Ni in the 
beginning. But once music is learned and when singing a song or 
doing ‘alaphana’ , the swaras are mixed in different orders. 


Supposing it is thought that thithikshai has to be practiced 
only after the mind has given up all attachments in uparathi, the 
question will arise, ‘the mind has already become like a log of 
wood. What is there for being patient about? Is it not like asking a 
person who is asleep to be patient?’ But here the example of 
studying all the subjects together should not be forgotten. 

If uparathi has been practiced with success the mind will be 


detached instead of being affected by the joys and sorrows that 
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occur normally. But if the joys and sorrows are subnormal or 
abnormal the uparathi state will be disturbed and mind is likely to 
be affected. It is in view of such a stage, Acharya - and the 
Upanishads before him - have prescribed ‘thithikshasva’ - be 
patient. 


We use the word ‘sithdshnam’. It is formed by the 
combination of ‘sitham’ and ‘ushnam’. Sitham is cold. Ushriam is 
heat. This is a pair of opposites. (Dhwandhwam). Suka - dhukka is 
similar. Bhagawan tells Arjuna ‘accept suka dhukka patiently’. 


In several places in Gita, Bhagawan speaks of several 
dwandhwas like this. ‘You be one who has transcended the pairs of 
opposites ‘Dwandwadhinan’. Whether the purpose is achieved or 
not (siddhi - asiddhi) remain balanced’ (IV-22). To remain 
balanced also means to be patient, to tolerate. The siddhi-asiddhi 
pair is mentioned again in the last chapter also. Siddhi-asiddhi 
refer to victory or defeat : Sidhyasidhyhor nirvikarah kartha 
sathvika uchyathé (XVINI-26). He who remains unaffected 
(unchanged) in victory and defeat is called a ‘sathvika’. 


Bhagawanrefers to ‘sithoshnam’ and ‘suka-dhukkam’ again 
in the Upadésam of Dhyana Yogam and adds another pair of 
opposites - ‘manapamanayoh’ - honour and dishonour. He has 
referred in several places to ‘sabha - asubha’. The punya-papa pair 
is referred to as subha-asubha. Priyam-apriyam, ishtam-anishtam, 
labham-alabham, jayam-ajayam - pairs of opposites like these are 


mentioned in several places and He says that in all these one should 
remain balanced. 


Of these one should get used to tolerating what appears to be 
bad and then become unconcerned about them or ignore them. 
Thithikshai is to be observed in extreme cold, extreme heat, 
sorrow, dishonour etc. Thithikshai is also necessary in regard to 
what appears now to be good - mild heat or cold, sukam, honour, 
punyam, jayam etc. Otherwise Bhagawan would not have spoken 
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of them as pairs. If it is said that one should remain balanced in 
regard to both it means that he should be unconcerned about both. 


When it is said that what is bad is to be tolerated or to be put 
up with, it can be understood. But when the same is said about 
what is good it is difficult to understand it. It sounds funny too! But 
this will be understood if we succeed in Sadhana to an extent. We 
will find that even what looks good are not necessary. If there is a 
pleasant breeze and if it is comfortable to the body, we train 
ourselves to feel ‘why do we need this kind of pleasure to the 
body? Should we not be unconcerned whether it is pleasant breeze 
or it is a hurricane?’ We will start feeling ‘why should there be a 
pleasant breeze like this and why should we be concerned with it 
and feel the pleasure?’ In the same manner if we get money and 
others start showing love towards us we will feel ‘let us be in 
poverty only. Let not people love us. We are going to tolerate 
anyway. Why should we behave differently from that now? If we 
behave like that again there will be the thought about what is good 
and what is bad. In other words just as we now feel that bad things 
are not wanted after some progress in Sadhana, we will feel that 
even those which appear good are not wanted. Is not thithikshai 
tolerating what we do not want in the thought ‘let things happen 
their way’? In that state when we feel that what appears good is 
not wanted the very thought of ‘I do not want this’ should be given 
up and remain unconcerned. That is what is meant by tolerating 
what is good. Even if we think that we will remain unconcerned 
about whatever happens, good or bad, because of our previous 
karma some good things may happen. We may get some money in 
an unexpected manner. Relatives and friends may come professing 
love. At such time instead of thinking ‘I do not need all this. 
Without these favourable things, if we are remaining happy even in 
adverse circumstances then only it will be good for us. Apart from 
this what appears to be good are those which will drag us into 
maya. Therefore I do not want them’, there is room to tolerate 
good things, to show thithikshai in good things also. 
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Acharya has defined thithikshai in the same way both 
inViveka Chadamami and Aparokshanubhathi : To put up with all 
sorrows - ‘Sarva dhukkanam sahanam’ - But because of this it 
should not be thought it is only putting up with what appears to be 
sorrow and does not refer to being unconcerned about pleasure. 
There is really no pleasure in what we think to be pleasure. It is 
only jnanam whichis pleasure. Since all the experiences of the dual 
world are opposed to that jnana they are all sorrow only. What 
appears to be sorrow to us will at least make us feel ‘enough of this 
world’ and make us turn towards jnana. Enjoyment of pleasure will 
create a stronger bondage with this world. Therefore what is 
required is the attitude to look at such things also as sorrow. Then 
just as we put up with what we think to be sorrow we should 
remain unconcerned about the sorrow called pleasure. In that 
stage even pleasure becomes sorrow. That is why Acharya has said 
only ‘dhukkanam sahanam’. The truth we learn from Gita and 
other sasthras is that thithikshai is to bear with the dwandhwam - 
sukam, dhukkam in the same manner. 


The mind becomes agitated when something good happens 
also. That too should not be. Experience of the Self can be had only 
when the mind becomes quiet. Therefore the turbulence occurring 
due to good things should also be controlled. In a balance if we 
assume that on one side it is what is bad and on the other it is what 
is good, on whichever side there is the weight of good or bad the 
balance will tilt. Thus not only the weight of emotion due to bad 
things tilts the state of mind but also the weight of emotion due to 
good things. Therefore what is good should also be ‘borne’ without 
considering it as a weight. That is what is called thithikshai in good 
things. A certain great harm which is not there in what is bad is in 
what appears to be good. Since we like the pleasure we derive from 
what is good the desire to experience it again arises and disturbs 
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the mind. That desire is called ‘sapruha’. Preventing it from 
happening is also a form of thithiksha. 


‘Dukhkéshu Anudhvigmanah sukéshu vigatha sapruhah’ (II.56) 
is what the Gita says. 


To keep the mind without distress when there is sorrow and 
being without ‘sapruhah’ when good things happen is thithikshai. 


Thithikshai helps in being free from the experiences of all the 
pairs of opposites. When dwandhwam goes it is the departure of 
dwaitham. That is Adhwaitham. When dwandham goes the 
bondage of samsara itself goes and the door of moksha opens. 


‘Nirdhvandhvo hi mahabhaho sukham 
bhandath pramuchyathé’ (V-3) 


By saying that one who has transcended dwandhwam gets 
freed from the bondage easily, Bhagawan has shown the supreme 
goal as the final fruit of thithikshai. 


To confirm this about thithikshai, Acharya in his Upanishad 
bashyam says (about one who has achieved thithikshai) 
Thithikshu dhwandhwa sahishtuh - one who remains with 
forbearance in regard to the pairs of opposites, he is a thithikshu. 
If what is ‘double’ goes what remains is ‘single’. Is not what is 
single the athma? 

Whether a thing is really a sorrow and is perceived as such or 
what appears to be good is in effect sorrow one should be 
unmindful of both. He should not worry about them and weep over 
them. Nor should he go in search of the means to prevent such 
sorrow or good happening. He should just put up with them - this is 
Acharya’s Upadésam. 

Sahanam sarvadhukkanam aprathikara purvakam 

Chintha vilapa rahitham sa thithiksha nigadhyathé 

(V.C. 24-25) 
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‘aprathikara purvakam ’  — ways and means should not be 
found for countering. 


prathikaram - action to count another. 
chintha vilaparahitham - not to worry, not to cry. 


sarvadhukkanam sahanam - All sorrows must be accepted 
with forbearance. 


Sathithiksha nigadhyathé - Instead of saying ‘that is 
thithiksha’ Acharyahas said 
‘She is thithikshai’. 
Thithikshais feminine. 


When speaking of ‘nithyanithya vasthu vivékam’ he says 
‘soyam nithyanithya vasthu vivékah’. ‘He’ - so(a)yam sa(a)yam he 
says in masculine gender. Vivékahis masculine. 


Since usually to think deeply about something and then act is 
said to be the quality ofa male, possibly vivéka is said to be male. It 
is usually said that women are fickle-minded and are wise after the 
event. Whatever may be the practical position since such a thought 


and such a saying are there, vivékam must have been classified as 
masculine. 


Vairdgyam, instead of being said vairagyah in the masculine 
is said vairagyam in neuter gender. Just to highlight it, even when 
beginning the sloka, Acharya says ‘thath vairagyam’ - that is 
vairagyam. It gives the impression that in vairagyam the mind 
becomes inert like ajadam. 


Vivéka involves a lot of comparative assessment. As a result, 
the inert state of the mind is important in vairagyam and not much 
of action. Since for action lot of pourusham (vigour) is needed he 


has used ‘sah’ clearly in masculine. What is inert and without 
action he calls ‘thath’ - that. 
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Samam - dhamam are as sama and dhama in masculine 
gender. I have said that the direct meaning of both is ‘to control’, 
‘to subjugate’. Consistent with this, these words are also in 
masculine. 


After saying what is samam he has concluded with ‘this is 
called the samam of the mind’ - ‘manasah sama uchyathé’. Only if 
it is ‘Samamuchyathé’ (šamam uchyathé) samam will be neuter 
gender. Since it is Sama uchyathé, samah - saman becomes 
masculine. But just as he has used ‘sah’ (he) clearly in regard to 
vivékam he has not used here. Here instead of defining samah as 
‘control of the mind’ he says ‘the state in which it subsists is its 
goal’ - swalakshyé niyatha avastha. After referring to the 
masculine function of the mind namely putting down the thoughts 
he speaks of the peaceful state of the mind subsisting in the goal 
namely athma. It is probably because of this he did not want to use 
a word which will show great vigour and therefore he did not use 
‘he’. 

But when talking of dhamam he says ‘sah dhamah 
parikirthithah’ - ‘he is praised as ‘dhaman’. Thus he emphatically 
uses the masculine form. Is not a lot of masculine vigour required 
to pull back the indriyas when they cut themselves off and run 
away? 

Uparathi is feminine. If the keen urge to act is masculine 
should not being actionless be femine? That is why he has said 
‘uparathiruththama’ (uparathi : uththama) - uparathi who is noble. 
Only if it is uththamah it would mean ‘uththaman’ in masculine 
form. Uththama means only a uththami - feminine. 


Then he has referred to thithiksha by ‘sa’ (she) clearly in 
feminine. Patience is the greatest quality of women. We refer to 
Bhumadevi (feminine deity) as the deity for patience. 


kk 
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SRADDHA 


Like thithiksha, Sraddhdis also a feminine word in Sanskrit, 
Sraddhais to trust - on the basis of faith and not direct proof - that 
what sasthras say or the great ones (sishtas) say must be correct 
and to be fully involved in a thing on that basis. So long as women 
did not go too much for education and research their position had 
remained higher in matters of sraddha. Even after they have 
changed to some extent I think they are still a step higher than men 
in sraddha. One does not know how this will be in times to come. 


I have already said that ‘asthikyam’ itself is dependent 
entirely on sraddha. The non-believers:among women may not be 
even a fourth of the number among men. We see that even the 
wives of the atheists have not given up temples, tanks, vratham, 


puja etc. Therefore it appears correct that sraddha is treated as 
feminine. 


I have spoken about sraddha in the beginning itself. I have 
also said that this subject will again come towards the end of 
Sadhana when shall talk more on this. We have now come to that 
second stage - the higher grade sraddha. 


By now one has done several things to attain ripeness in 
jnana. To enquire into what is permanent and what is not; to 
develop vairagyam towards what is impermanent; to control the 
mind which is full of thoughts and keep it free of thoughts; to 
develop patience - he has made progress in all these. Why then is 
sraddha being brought in now? Was not sraddha necessary even at 
the beginning, the foundation stage? In the beginning when there 
was no soul-related practice there was meaning for laying down 
sraddha saying ‘in this path there are several things which cannot 
be accepted on the basis of rational thinking or by direct proof; 
many of these have to be accepted only on the basis of sasthras and 
traditions and the guru’s words.’ If it is asked why it should be 
brought when the highest stage has been reached to some extent - 
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it is only to prevent sraddha, the faith being harmed by this very 
progress to the highest stage! 


In the beginning when he was not sure if he would be able to 
achieve vivékam, vairagyam, indriya nigraham etc he must have 
had the attitude of humility in the thought ‘there must be many 
things in the spiritual sasthras and practices which we cannot 
understand. Why not we accept what is said by sasthras and great 
men for our redemption?’ Therefore he will be with sraddha. But 
once he has progressed in the practice he will develop a kind of 
egoistic feeling of which he himself may not be aware : ‘Now all my 
confusions are cleared. Hereafter I can myself understand 
whatever is to be done for sakshathkaram’. But really speaking, 
even at the final state when sakshathkaram materializes, many 
things will be happening which cannot be intelligible to buddhi. 
Even the one who has achieved sakshathkaram and has become a 
jnani will not be able to explain those things at the intellectual 
level. When whatever has been followed till then continues to be 
followed without questioning, certain inexplicable things will 
happen and then sakshathkéram will come up suddenly like the 
sunrise. Those things are secrets known only to Parasakthi. When 
those things happen, instead of enquiring into them through the 
intellect he must just remain humbly accepting them. If he remains 
thinking ‘we have progressed this far in the practice. The power of 
grace which enabled us to do this will not fail to take us further up. 
As a final test it is doing things in a way that we cannot understand 
them with buddhi. We should, instead of bringing in buddhi at this 
stage, accept with faith and belief what is happening and pass the 
test’ there will be final deliverance. Even after deliverance such 
state will be beyond intellectual enquiry. Even our Acharya - 
Sankara Bhagavadhpadha - greater than whom there is not and 
there cannot be an acharya - has not come forward to disclose that 
secret in the language of buddhi. He has implied ‘I too cannot say 
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it; keep going on the basis of faith’. That is why he has kept 
graddha even after one has advanced in Sadhana. 


If he had disclosed all the secrets there would have been no 
need for Ramanujacharya to found Visishtadhvaitham. Because 
Ramanuyjar intellectually raised a question about some aspect of 
Adhvaitha Siddhantham and he did not get a reply and he felt that 
he got the reply when he thought differently, he named it 
Visishtadhvaitham. All right. But has that at least disclosed all 
secrets to all people? No. That is why Madhva had to found 
Dwaitha Siddhantham. That too has not provided answers to all 
intellectual queries. That is why we are here as so many Adhvaithis 
and Visishtadhvaithis. We go on debating. On one side we are 
carrying on intellectual debate but some who came in each of these 
siddhanthas later, instead of accepting things after testing them 
intellectually, thought ‘we are born like this - a Smartha or 
SriVaishnava or a Madhva. Let us have the faith that whatever has 
been said by our acharya is correct and follow that path’, followed 


that path with faith and attained the highest experience of that 
path. 


A Smartha (one who belongs to the Adhvaitha 
sampradhayam) may say that the experience of those of the other 
sampradhayas is of a lower order than the experience of the 
identity of Jiva-Brahmam. Let him say that. But those who have 
experienced in other sampradhayas have definitely gone above the 
majority of the Smarthas who do not practice the Sadhana with 
sraddha. Even if they (those of other sampradhayas) may not know 
the highest state of Nirguta Brahmam about which the Smarthas 
speak, the same Nirgurta Brahmam is also as Īswarā or Sagutia 
Brahmam. For those of other siddhanthas some relationship has 
developed with the Saguia Brahmam and they have had the 
experience of Iswarā (Iswaranubhuvam). Therefore they 
themselves have gained divine power, the power of grace and 
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compassion at heart. They who firmly believe that their athma is 
meant only for doing bhakthi to Paramathma have gone far above 
those who make an empty claim ’I belong to the Adhvaitha 
Sampradhaya which is the highest’ but know only their body and 
the run of the mind and nothing about athma. Is not considering 
the pure mind which is full of bhakthi as the athmd better than the 
one who has no experience of the athma whatever? If the mind 
becomes pure like that, later it will get destroyed and it will be 
possible to have athmanubhuvam. Leaving aside what will happen 
later, for those who have followed the sdasthras of their 
sampradhaya with sraddha and have had experience, a 
relationship with god, divine power and the power of grace 
develop. That is why there are several persons in all sampradhayas 
whom the world praises as great (mahan). 


At one stage if one progresses on the strength of Sraddha, 
giving up the strength of buddhi, there will be the grace of 
Paragakthi which will take him to the experience. I wanted to show 
that therefore sraddha is very necessary at that stage. Even the 
Sadhaka (practitioner) who has had good progress in the spiritual 
path should continue on the same line in accordance with the 
Upadésa of his acharya without questioning. Then only he can 
achieve the goal. If one questions there will be no reply which will 
satisfy the buddhi. The acharya also will not or cannot give reply in 
a manner that the buddhi can understand it. Since further Sadhana 
has to be carried on, on the basis of sraddha only, sraddha has 
been kept as part of Sadhana again. 


Not only in the beginning but till the last, without thinking 
‘we can know it, we can understand it ourselves’ there should be 
faith : ‘Does Sasthram say like this? Does guru say like this? Let us 
go on doing according to that. Let us go on, whatever may happen 
in between. It will, of its own, reach us to the goal’. In his bashyam 
on Bruhadarariyaka Upanishad Acharya says ‘Sraddha is not just 
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one of the means of the Sadhana but it is the highest upayam’ - 
Sraddha cha brahma vinjnané paramam Sadhanam’. Bhagawan 
also has said emphatically : ‘It is only the one with sraddha that 
attains jnana’ : Sraddhavan labhathe jnanam’ (IV-39). 


The Upanishad manthras which speak the MahaVakyas 
proclaiming the non-difference between Jiva-Brahmam are 
specially great. I have said ‘among the Maha Vakyas one manthra 
enjoys special place of greatness - the Sama Védha Vakyam which 
is in the form of a guru’s Upadésam to a sishya; what was given as 
Upadésam to a brahmachari and not a sanyasi. That is the 
Upadésam which acharya makes to the Sishya : ‘You the Jivathma 
are that, the Paramathma (thou art that). The one who gave the 
Upadésam was the father, Uddhalaka Aruni. The one who received 
the Upadésam was the son Swethakéthu. The father rishi who goes 
on telling manthra after manthra and puts the final stamp ‘that 
thou art’ tells the son in between ‘bring one fruit of the banyan 
tree’. 


Theson : ‘Hereitis Bhagawan’. 
Father : ‘Openit’. 
Son : ‘Lopened it’. 


Father : What do you see in the fruit that has been 


opened?’ 
‘There are atom-like seeds, Bhagawan’ . 
‘Allright child. Break that seed also’. 
‘Ihave broken it Bhagawan’. 
“What do you see inside?’ 
‘Nothing, Bhagawan’ 
‘The subtle thing which cannot be seen is there where you 


say there is nothing. It is from that the huge banyan tree comes and 
stands’. The father who said this addresses the son at this point 
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warmly as ‘Sowmya’! and tells him ‘Believe what I tell you. That 
is, have faith - ‘Sraddhasva’. 


From the fact that when giving Upadésam of Maha Vakyam 
which even the great yathis (yathiswaras) glorify later, to one who 
was so qualified as to receive the Upadésam it was found necessary 
to tell him ‘sraddhasva’ even when giving that Upadésam it is clear 
that till actual experience of Brahmam (Brahmanubhavam) occurs 
there will be certain things which have to be accepted on the basis 
of faith. 

It is not only belief in what is being said; it is also the faith 
that through the guru who gives that Upadésam the door will 
certainly open for him. This is important. Even if the guru is a jnani 
he may have to act as ordinary humans in several ways - like what 
the avathars of Iswara do. That also would only be with the object 
of showing the path to someone. But when he acts like the humans 
the sishya himself may develop a doubt about him. If he thinks ‘Is 
this a real jndni? Why then he acts like an ordinary man?’ and 
begins entertaining doubt whether he can get redemption through 
him, that is the end. That (the doubt) will develop like a huge thing 
like a devil, will invade his mind and will not allow him to do any 
Sadhand and also make him feel ‘Ihave deceived myself’ and make 
him miss the goal. That is why Bhagawan says ‘Samsayathma 
vinasyathi’ (iv-40) - one who keeps doubting will perish. It should 
be noted that first he says ‘Asraddhadhanascha samSay athma 
vinasyathi’ referring to the one who has lost sraddha and along 
with that he says ‘samsayathma . 

In another place He says that the ‘asradhdhadhana’ (one 
who has no sraddha) will be circling in the whirlpool of samsara 
which will lead him to death. 


Asraddhadhanah Purusha....Nivarthanthé - 
mruthyu samsara varthmani (IX-3) 


187 


What Bhagawan has said of the one who has no faith has been 
said differently in Tamil about the one who has faith : ‘Those with 
faith never lose’. But Bhagawan, out of compassion, says in a 
threatening manner because man gives more space for disbelief, 
lack of faith only. The threat is not a false one. If faith goes what he 
says will certainly happen. No room should be given to that. One 
should have the sraddha, faith that ‘we have surrendered to a guru. 
He may be anything by external appearance. So far as we are 
concerned Jswara will not let us down without granting release’. 
The sraddha-bhakthi and surrender to the diksha guru who gives 
sanyasam is more important than the vidhya guru who teaches in 
the beginning. 


Although one has to go to a guru only after making full 
enquiries, sometimes one might have got deceived and gone to a 
spurious guru. Still if, without losing sraddha, he surrenders to 
him, even if the guru has not attained jnana, Iswara who dwells in 
everyone will extend His grace through that guru. 


If there will be firm acceptance of something as the truth 
only by directly knowing it but it will not be so if the same is said 
by guru on the basis of sasthras it is not surrender at all. We should 
have the firm conviction, ‘since this is not intelligible to our mean 
intellect this is greater than what we can ourselves know; it is the 
truth. It is the great truth which Iswara Himself revealed to the 
rishis who are the originators of the sasthras and they have given 
them to us’. It is that kind of faith which is called sraddha. There is 
a Sasthra called ‘Niruktham’ which goes into the roots of the words 
in the Vedhas and gives meanings. It is one of the six limbs of the 
Vedhas. It was Yaskar who wrote it. When giving meaning to 
Sraddha, he says that it is formed by the two roots ‘srad’ and ‘dha’. 
‘dha’ Means ‘to fix’. ‘srad’ indicates ‘sathyam’. Therefore 
‘Sraddh&’ means to fix the mind on one thing considering that as 
sathyam. In other words to believe with a firm mind is Sraddhé. 
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There is a manthra in Chandogyam which says : ‘Only if one 
has such Sraddhd in the truth about which we have to think deeply 
in our mind and which we cannot see, he will think about it 
properly; one who does not have that cannot think in that manner’ 
- correct thinking is there when he has sraddha. 


In Mundakopanishad it is said that upadésam of Brahma 
Vidhya should be given only to those who have sraddha. When 
indicating who are fit to receive that vidhya it says that those who 
do karmanushtana, those who are Védhic scholars (srothriya), 
those who have the thirst to be permanently in Brahman, those 
who have sraddha. In Prasnopanishad also it is said that those who 
are in search of the athma become fit for that by thapas, 
brahmacharyam and sraddha. 


After explaining the divine and asura qualities Bhagawan 
says ‘There is no siddhi for one who violates the rules of sasthra, 
no happiness and no salvation. Therefore, Arjuna! work out your 
way on the strength of the sasthras’ (XVI - 23-24). In the 
beginning of the next chapter He says that even without the 
sasthras there could be sraddha of some kind as a result of one’s 
in-born qualities and that even in such sraddha which is not based 
on sasthras there is a type which is ‘sathva’, not only rajas and 
thamas (XVII-2). From this we understand the pride of place 
accorded to sraddhda and the greatness it enjoys. 


All through, Acharya keeps emphasizing the importance of 
faith in sasthras and the Upadesa of the guru. In the order of 
Sadhana in ‘Samadhi Shadga Sampaththi’ Acharya has added 
sraddha as the sixth along with samam, dhamam, uparathi, 
thithikshai and samadhanam. But without keeping it as the sixth 
after the fifth he has kept samam, dhamam, uparathi and 
thithikshai in the order in which they are given in 
Bruhadararyakam and added sraddha as the fifth after thithikshai 
and ended it with samadhanam. 
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One of the meanings of samadhanam is to establish what is 
true after clearing all doubts. If a certain doctrine is put forth by 
one religionist, another religionist will argue against it. This is 
called ‘Parvapaksham’. Then the first one will answer all the 
objections and establish his doctrine which is called 
‘siddhantham’. When objections are raised by the other 
religionists in the form of Purvapaksham even the sishyas of the 
first religionist may think about him in this manner : ‘Is his side 
perhaps wrong? Probably, the other person who raises 
Parvapakshamis right’. Is this not also a form of lack of faith? That 
kind of ‘asraddha’ is removed by what the guru says as 
‘samadhanam . 

When Acharya gives sraddha as a limb of Sadhana, asraddha 
also becomes a part of it! When we tell something to someone and 
add ‘Do not have any doubt about this’, even those who did not 
have doubt till then will start thinking about it! Sraddha has 
inevitably asraddhaas its opposite. Sraddhais that limb of Sadhana 
by which asraddha is fought and won. After the victory over 
asraddha, to remain at peace is ‘samadhanam’! When fight ends it 
is peace. “War and peace’ is what we generally say. 


Sraddha is in the stage in which there is room for belief 
(faith) to fight against non-belief. After that it is samadhanam - 
settling down without fight. If this is put in a different way, before 
samadhanamitis sraddha. 

When Acharya thought that it would be better if sraddha 
which should be there basically from the beginning is also kept as a 
limb of Sadhana in the ‘higher grade’ he also felt that it will be 
appropriate if sraddha is kept before samadhanam in which the 
mind firmly settles down before sanyasa dhikshai, and has put it 
after sama, dhama, uparathi, thithikshai, Shadga Sampaththi. 


Acharya has described the characteristics of sraddha like 
this : 
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Sasthrasya Guruvakyasya sathya budhy(a)vadharaiia 
Sa Sraddha kathitha sadhbir-yaya vasthapalabhyathé 
(V. C. 25 and 26) 


The wise and the eminent have said that sraddha is to 
conclude firmly through buddhi that sasthra and the words of guru 
are the truth (sathyam), It means that it is by this sraddha that the 
Supreme Reality is attained. 


Acharya says that he does not say this on his own authority 
but he says with humility that he is only saying what the great ones 
have already spoken. 


What is said generally is that sraddha is accepting something 
on the basis of faith without intellectual exercise. But here it is said 
that sraddhd is concluding through the intellect that sasthras and 
the words of guru are sathyam. But this does not contradict what is 
said generally because ‘concluding with intellect’ does not mean 
‘analysing through buddhi whether sasthras and the guru’s words 
are correct and accept them only if they are correct. But the 
buddhi itself should feel ‘we cannot know anything; we cannot 
judge anything; what we cannot understand about athma and the 
other world if sasthrajnas and the guru have known through their 
‘jnana dhrushti’ (supernatural vision) we should accept what they 
say without doing research’ and come to a firm conclusion. This is 
what is called the ‘Avatharariam’ of the buddhi. It is not that 
buddhi confirms the truth on its own; it is buddhi firmly 
concluding that it has no work here. 


This is not like someone who is not intelligent accepting 
anything. If that was so he may feel cheated. When the beginning 
itself is ‘nithya nithya vasthu vivekam’ it means the rational 
analysis of the good and the bad. That is possible only if one is 
intellectually sound. He has to develop his intellect and keep it 
sharp and alert to properly judge those things which can be judged 
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by the intellect. But when the sastharas and the guru say something 
which his intellect by itself cannot understand he must be firm in 
the thought ‘here there is no work for buddhi. I should accept the 
Upadésam as it is given’. Not to exhibit the power of his intellect is 
more difficult than exhibiting it! That will be possible only if there 
is utmost humility. By developing such humility and instead of 
having the faith of the ignoramus to have the faith of an intelligent 
person and accepting the sasthras and the words of guru without 
questioning is sraddha. 


One meaning of ‘avatharariam’ is ‘deep conviction’. Another 
meaning is ‘to limit’. We can take the two meanings together. We 
can take it that the buddhi remaining firm in the faith that sasthras 
and the words of the guru are sathyam with the feeling that it is 
beyond its own limit and thus limiting itself to sraddha. 


By saying ‘yaya vasthu upalabhyathe’ he means that it is 
only through sraddha that the ultimate truth (sathyam) can be 
attained. ‘Yaya’ - by whom (in feminine); sraddha is classified as 
feminine. Upalabhyathé means ‘will be attained’. She through 
whom the truth can be attained is sraddha. 


We use the word ‘vasthavam’. We use this to mean ‘nijam’. 
But the real meaning of ‘nijam’ is not what we think it to be. We 
use it in the sense of something being true, sathyam. But its 
meaning is ‘to be in its own nature’, ‘to belong to itslef’. 


I think of a reason why then we have this usage. When 
someone has a make-up he is not natural but is artificial. If the 
make up goes he becomes natural, that is he becomes ‘nijam’. 
When we say that something is mere ‘make up’ we mean that it is 
false. If make-up is false then what is opposite to it, namely, 
‘nijam’ is ‘true’ anditis another word for ‘sathyam’. 

I mentioned about ‘vasthavam’. We understand it to be the 
truthful thing. Thatis all right. That word is derived from ‘vasthw’ - 
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That which is the quality of a ‘vasthu’ is ‘vasthavam’. Although we 
may rightly understand vasthu as a thing, its important meaning is 
‘one which is sathyam’ . Since things are not just imaginary but are 
really there they too came to be called ‘vasthu’. Since ‘vasthu’ is 
whatis ‘sathyam’ whatever is true we call ‘vasthavam’. 


In the sloka we are considering it is said that it is only 
through sraddha that the ‘ultimate truth’ (Brahmam) is attained - 
Yaya vasthu upalabhyathé. Although we call all things which are 
not imaginary as vasthu when jnana dawns all these will be seen to 
be imagination through maya. What will stand out as ‘sath’, the 
only true thing is Brahmam. Since sraddha is very necessary to 
attain it, it has been said that it is only through sraddha it is 
attained. 


Here, he has said that the buddhi, realizing its limitation, 
remaining firm in the faith that the sasthras and the words of the 
guru are sathyam is sraddha. But while defining it in 
Aparokshanubhuthi without giving room for us to interpret the 
function of the mind intelligently or foolishly he has given a simple 
definition on the lines of what is generally thought : 


Nikam(a)charya vakyéshu bhakthih sraddhéthi visrutha 


The meaning is that to show bhakthi to the words of Védhas 
and Sasthras, called ‘Nikamam’ is called sraddha. Bhakthi means 
to have faith with love and remain involved in a thing. 


It is usual to talk of ‘bhakthi - sraddha’. We say like this by 
taking bhakthi to mean the aspect of love and sraddhā to mean the 
aspect of faith. But we will develop faith in something only when 
there is love towards it. Only if something is trust-worthy then we 
will develop love towards it. Since the two - bhakthi and sraddha - 
are inseperable it would mean that both are the same. Here he says 
that the faith with love in the sasthras and the Upadésam or love 
with faith is sraddha. Love makes our heart get involved in 
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something. Thus being whole-heartedly involved in the teachings 
of sasthras and the guru is sraddha. 
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SAMADHANAM 


Samadhanam has been mentioned after ‘sraddha’ and this is 
the sixth in the Samadhi Shadga Sampaththi. Both Samadhi and 
Samadhanam have the same meaning. The six spiritual wealths - 
Samam etc. - end in samadhi. Yet.... 


Samadhi is the state of the ultimate goal in which to be united 
with the Brahmam. Therefore it is not a state which will come 
before one does Sadhana. It is the stage of the fruition of Sadhana. 
Therefore Acharya has not mentioned it even in the second stage 
which is Sadhana Chathushtayam. In the third stage also he has not 
mentioned it along with ‘Sravariam, Mananam and 
Nidhidhyasanam’ which are to be practiced after taking sanyasam. 
It is the fruit of doing all these Sadhana. In the state of samadhi one 
will continue to remain experiencing it and will not do any Sadhana 
by his effort. He cannot do either; there is no need for it too! 


Therefore Acharya has not mentioned samadhi as a part of the 
process of sadhana. Even so 


There are two grades in sraddha just as there are two grades 
in bhakthi. The samadhi which I mentioned is of the higher grade 
and another which is similar is lower grade. It is this lower grade 
samadhi which Acharya has mentioned as samadhanam as the last 
of ‘samadhi sampaththi’ . Since samadhi will be usually understood 


as being merged with the goal, in order to make a distinction he has 
given the name samadhanam. 


I have said that Acharya added sraddha to the five things 
which Yajnavalkya Maharishi has said in Bruhadharantyakam and 
has given them as six kinds of wealth. Yajnavalkya refers to those 
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with the five as santhan, dhanthan, uparathan etc. Acharyarefers to 
their characteristics as Sama, dhama, uparathi etc as limbs of the 
Sadhana. Yajnavalkya calls the last person as ‘samahithan’. The 
characteristics by which he becomes ‘samahithan’, Acharya calls 
samadhdnam. Sama plus ahitha is equal to samahitha. Sama plus 
adhana is equal to samadhdana. Both ahitha and adhana have the 
same meaning - to take one to a place and keep it there 
permanently and firmly. 


You must have heard of ‘Ahithagni’. There are those who 
proudly claim to belong to the ‘Ahithagni’ vamsam. One who has 
protected the holy-fire in his house by regularly feeding the 
kundam is ‘Ahithagni’. The fire ritual which a brahmachari does 
every day is called Samidhadhanam. Samid plus adhana is 
Samidhadhanam. He keeps the ‘samid’, the twigs, in the kuridam. 
To collect and keep, to take and place in something is ‘adhanam’. 
By practicing samadhanam what does the samahithan collect and 
keep and where? Samadhanam is Sama adhanam. What is that 
‘Sama adhanam’? 

All of us know that ‘samam’ means ‘equal’, without ups and 
downs. There are other meanings also. Samadhanam means for 
one to gather the mind fully and keep it at one place. It should be 
so kept that it does not move even a bit this side or that. The mind 
thinks of several things at one and the same time. It should be made 
to remain concentrated. That is ‘sama adhanam’. One who gathers 
his mind and keeps it concentrated on one thing is a Samahithan. 
When he does this there will be the state in which there is no 
agitation and itis called ‘santhi . 


Ifit is said that it should be fixed on one what is that one? 


‘Suddhé Brahmani’ 
In the pure Brahmam which is not mixed with anything. 


195 


Samadhanamis to keep the mind on the Brahmam all the time. 
Acharyahas defined it like this : 


Samyag asthapanam buddhé suddhé Brahmanii sarvadha 
Thath samadhanam ithyuktham. 


‘Samyag’ means ‘completely’ or ‘wholly’. Here we have to 
take both the meanings. ‘Asthapanam’ means ‘to establish’ 
(sthapanam). The state of keeping the buddhi fixed on the 
Brahmam all the time wholly and constantly is samadhanam. 
‘Ithyuktham’ means ‘Ithi yuktham’ - ‘being said’. 


It is only Brahmam which is not mixed with maya. That 
principle which we call Brahmam in the context of its being the 
support of the entire universe is called ‘athma’ when it is referred 
to as the support of the jiva. Only the Brahmam which is athma is 
not mixed with maya. That is why it is said to be ‘Suddhé 
Brahmani’ - Brahmam which is pure. Even Jswara is mixed with 
maya. Iswara who is with maya is the one who controls the world 
which is fully mixed with maya. Brahmam does not control. It does 
not know anything of the world. Even though it is the support of 


the world except that the maya created from it the show of the 
world it has no connection with the world. 


Semi darkness shows a rope as a snake. When semi darkness 
creates the appearance of a snake on the substratum of the rope, 


does the rope have real connection with the snake? Rope is 
unmixed and remains as rope. 


___ Since Brahmam is like that - pure and unmixed - it is called 
Suddha Brahmam. 


Samadhanam is to fix the mind concentrated on the Nirguia 
Brahmam and not Iswara who is Sagurtamurthi. 


What is being practiced is ‘Athma Sadhana’. It is for 
experiencing the qualityless principle of athma, Brahmam. 
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Therefore is it not necessary to fix the mind on Brahmam which is 
without maya and not Iswara who is with Maya? 


Iswara means all deities. In the beginning concentration of 
mind was achieved by the worship of one such Marthi. Now in the 
second stage the mind should be kept fixed on the formless 
Brahmam. 


The thought of Sagurta Isward will not fail to come now and 
then. Even if it comes, instead of thinking of him as the controller 
of maya lokam we should think ‘He is the form of grace who has 
given us the buddhi to go to jnāna from maya. When He himself 
shows the way of jnana which will reach us to the Nirgurīa we 
should not here after stick to him, the Saguria’. Thus the chiththa, 
should be turned to the principle of athma. Is He not the one who is 
our athma also? Therefore the mind should be turned only to 
Sadhana for Nirguria in the thought ‘by holding to athma let it be 
holding to Him - that is doing bhakthi to Him’. 


I have been talking about chiththam. Acharya has used the 
word buddhi. 


‘Samyag asthapanam buddhé’ - Buddhi should be gathered 
and made to remain steady in Brahmam. 


Buddhi is an aspect of chiththam. ‘Chith’ is ‘intelligence’. 
The part in a jiva that is connected with understanding is 
chiththam. This is an internal part. It is called anthahkaranam. 
Here ‘understanding’ is not only what is done with intellect. 
Although this is also included in ‘understanding’ chiththam is not 
only that. The feelings that arise in the mind are also in that. The 
function of the mind, the function of the buddhi - the mind thinks 
and feels - buddhi understands - all this together make 
‘chiththam’. Since it is a combination of both for purifying the 
mind and buddhi and keeping them fixed on one thing it is called 
the purification of chiththa and the concentration of chiththa. 
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Anthahkarartam which is internal consists of chiththam 
mind, buddhi and ahankara (ego). 


Thought which is common to all the four has for its source 
the chiththam. The chiththam which thinks joins with the other 
threee. Mind is the tool for awareness. It does not know what is 
good or bad. Buddhi only has the power to judge the good and the 
bad. Ahankaram (ego) is the ‘I’ which is the origin of all thoughts. 
The thought of feeling separate from Paramathma with the feeling 
of ‘I’ is ego. It is only when it gets destroyed the state of being a 
separate jiva - jivathma - will go and athma can be realized and be 
as Paramathma. The destruction of ahankaram is the top-most in 
sadhana. 

When describing the characteristics of samadhanam 
Acharya says that when chiththam is buddhi with the power to 
judge that buddhi should be made to remain in Brahmam. 


Usually, chiththam is thought to be the mind. In the same 
manner, it is usually said that it is the mind which has to be 
controlled and samadhanam created. The ‘kartha’ who performs a 
karma will pray to the Brahmins who conduct the karma “Manas 
samadhiyatham’ - keep the mind in the state of samadhanam, that 
is quiet and subdued’. They will reply saying ‘Samahitha manasah 
smah’ - ‘we will be like that’. It should be noted that when the 
kartha says ‘samadhi’ the Brahmins say ‘samahitha’ in the same 
meaning. It should be noted that here too it is the samadhi of the 
mind or the ‘samahitha’ state. This is because generally the mind is 
given importance to the extent of treating it as the anthahkaranam. 
We talk of controlling the mind. It has been the practice to talk of 
spiritual Sadhanarelating to the mind. This is because itis the mind 
which pulls the jiva in different directions by a variety of emotions. 
When talking of samam in the ‘shadgam’ he has defined it as ‘the 
state of the mind being kept subdued in the goal relating to athma’ : 
‘Swalakshyé niyathavastha manasah sama uchchyathé’. 
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Here (in talking of Samadhanam) he says that buddhi is to be 
steadied. You must have heard such statements as ‘the mind 
should be steady’, ‘mind should be controlled and kept fixed on 
one thing’ etc. Ifit is said that buddhi should be handled that way it 
may look odd. Therefore instead of telling mind or buddhi I have 
been talking of chiththam which is common for both. I said like 
that because Acharya himself has shown the way for it. In 
Aparokshanubhithi while giving the characteristics of 
samadhanam, he says ‘keeping the chiththam concentrated on the 
goal which is the ultimate reality is samadhanam’ . 


Chiththaikagryam thu sallakshyé 
Samadhanamithi smrutham 


Now let us see why Acharya has talked about buddhi here. 
Earlier he spoke of sraddha. Since the general view is that buddhi 
has no role in sraddhd and it is blind faith buddhi has been excluded 
there. Although faith is the function of the mind we have seen that 
Acharya has said that sraddha is buddhi remaining firm. We have 
also explained that what Acharya says is : ‘Buddhi makes it firm 
that it has no work here’ and accepts the sasthras and the words of 
the guru. 


Continuing it he now says that gathering the buddhi and 
keeping it steadily fixed in Brahmam is samadhanam. The buddhi 
should be released from the activity of judging so many things of 
the world and fixed only on Brahmam. This, he says, is 
samadhanam. It is not that only feelings wander on all sides. The 
faculty of knowing also wanders but generally we consider only 
the wandering of the feelings as bad and not that of the faculty of 
knowing. We even glorify the pursuit of knowledge by which to 
gather knowledge of many things. We say ‘one has to know all 
things; Acharya himself received the title of ‘Sarvajna’. I have 
myself been saying like this and prodding people. But all these are 
not for one who advances in the second stage of spiritual Sadhana 
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but for the one in the stage much before that. Only if at that earlier 
stage the buddhi gains experience in several fields and by that gets 
sharpened later when taking up the spiritual learning (Adhyathma 
vidhya) it will be possible to achieve ‘nithyad nithya vasthu 
vivekam’. This ‘vasthu vivechanam’ is the function of the buddhi. 
But later one who has become ‘athma Sadhaka’ needs to gain no 
other knowledge. He needs only ‘Self knowledge’. He should 
control the buddhi and make it remain fixed on the pure Brahmam 
only. 


Bhagawan has clearly said in Gita ‘Yathéndhriya Mano 
Buddhi’ (v-28) - not only the indriyas and the mind but buddhi 
also should be controlled. It should be prevented from running 
after many things and made to remain fixed on Brahmam only. 
Acharya refers to this as ‘Brahmani buddhé sthapanam’. But in 
Upanishads it is said that the athma cannot be reached by the 
intellect and through the power of buddhi. In two Upanishads it 
has been stated emphatically. It is well known that athma cannot 
be attained through mind, speech or buddhi. 


If itis asked why then Acharya has said like this the answer is 
that he does not refer to the final state of samadhi. It should be 


remembered that it is only to show the stage which is lower than 
that he has talked of samadhanam separately. 


In the two Upanishads in which it is said that the athma 
cannot be attained by the one who is highly intellectual or learned 
well in Védhas it is also said how else it should be attained. It says 
that the way to attain it is to ‘select’ it. (do Varariam). 


We use the word ‘varan’ in the context of choosing a 
bridegroom. Varan means one who is eminent. ‘Best’ is another 
meaning. It means one who has been selected from out of many. 
This meaning is clear from the word ‘swayamvaram’ - a princess 
choosing one out of many princes gathered. That is Varariam. 
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Choosing the right guru and going to him is ‘guru varana’. Selecting a 
good sishyais ‘sishya Varanam’. 

By excluding ali other things and choosing only the athma and 
telling it “You make yourself known to me. Although you are I 
myself I do not know it. I am unable to know you by the buddhi, 
mind and speech. Therefore you have to announce yourself to me’. 
If one goes on praying like this one day suddenly it will be known. 
It will destroy his buddhi, mind and speech and make him 
experience the ‘Self’. 


What the athma does in return for the ‘Varartam’ has been 
described as ‘vivarariam’in Upanishad. Vivarariais to show whatis 
inside, to open what is closed - what is called ‘revelation’. 


Therefore what the sadhakda should do is to realise that all his 
intellectual prowess will be of no avail with the Brahmam, reject 
everything else and select that only and pray to it. According to 
Acharya’s bashyam Varariam includes praying. 


If Acharya says here ‘keep the buddhi established in 
Brahmam’ what does it mean? It means ‘instead of being in the 
Brahmam itself the buddhi must remain concentrated on all that 
has been said in Védhantha Sasthra and the guru’s upadésam’. 
That is how I understand it. 


Making the buddhi to get immersed in Brahmam is at the end 
of the final stage. That is samadhi. Here it is Samadhanam. Hence 
‘Brahmani’ must be understood as matters connected with 
Brahmam - that is in what the sasthras and the guru say about it. It 
should be understood that buddhi should be all the time directed 
towards the philosophical truths of Brahma Vidhya. 


In continuation, retaining in buddhi firmly and with faith 
what sasthras and the guru say in the practice of sraddha, as its 
logical conclusion ‘adhyathma sasthra’ should be learned with 
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faith through buddhi and without raising questions with buddhi. 
Guru may tell certain things which are not in the sasthras and those 
should also be learned together. 


Experiencing of Brahmam (Brahma Sakshathkaram) will 
materialize later. Only that is real Brahma Jndnam. Now buddhi 
should know whatever can be known in that as jnana. Buddhi 
should be fully concentrated for gaining that knowledge only. 
‘Samyakth asthapanam’ should be done all the time. This is the 
samadhanam of the buddhi. 


Now he has not become matured enough to sit for Dhyanam 
which will make the buddhi get dissolved in the athma. At this 
stage buddhi will be functioning. But with its aid what is good for 
spiritual development should only be done. That activity will only 
be learning well the matters connected with ‘athma sasthra’. Only 
the Upadesam of ‘Maha Vakyam’ should be received in the formal 
way along with sanyasam. All other things should be studied and 
learnt through a guru. He is ‘ Vidhya Guru’. But one who initiates 
into sanydsam later is ‘Asrama Guru’. There is no need to mention 
that he must be a sanyasi. He too could be the Vidhya Guru. 


k*k 


WHO IS ENTITLED TO FORMALLY LEARN UPANISHAD? 


There is a view that only the sanyāsiis entitled to have to the 
Upanishad Vidhya. It means that only a guru who is a sanyasi 
should give Upadesam of the Upanishad to sishyas who are also 


sanyasis. Brahmacharis and gruhasthas can learn all other books 
connected with metaphysics. 


When a brahmachari learns (does adhyayana) of a Vedha 
Saka fully he learns also the Upanishad. Many of the vidhya and 
Upasand in that are intended only for gruhasthas. Even then others 
can do only adhyayana without knowing, its meaning or knowing 
just an outline of it; those who are of the view mentioned above say 
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that only the sanyasi is entitled to analyse it deeply and know the 
meaning. 


But, since over a long period of time in the tradition of 
sishtas (men of great virtue), brahmacharis and gruhasthas have 
been making deep study of the Upanishads, it appears that it 
should be correct to say that the sanydasis are exclusively entitled 
to have Upadésam of only the Maha Vakyas. 


When doing adhyayana of Upanishads, Maha Vakya will be 
part of it. But, to practice it as a japa it is only the sanyasi who is 
entitled. Therefore he must receive dikshai only from a sanyast 
guru in respect of the (Maha Vakya) manthras. 


Otherwise, over a long period it has been in the practice of 
‘Sasthrajnas’ that all those who are entitled to Védha Vidhya can 
learn the Upanishads through a guru irrespective of their asrama. 
Although the fact that in olden times those who gave Upadésam of 
Upanishads and those who received it were mostly not sanyasis is 
supportive of this view I am not going to deal with that point. This 
is because there are what are called ‘yuga dharmas’ which change 
from yugam to yugam. Since the spiritual strength of the people of 
earlier yugas is not there for those of later yugas Dharma Sasthras 
say that what happened in an earlier yuga is not applicable to a 
later yuga. We should not violate that mandate of the smruthi. 
Therefore there is no point in saying that because something was in 
practice in the times of the Upanishads that can be practiced now. 
It is true that there is no mandate in smruthi that only a sanyast is 
entitled to Upanishad vidhya. Still since these days there are those 
who talk of ‘rights’ and question the practices of the Véedhic and 
Purana times and say that they can take up anything, I do not want 
to bring in the practice of the olden times in support of what is 
happening now. That the right to Upanishad vidhya has been given 
to people of all the four 4sramas in the practices of the ‘sishtas’ is 
sufficient authority for us. 
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It is the traditional practice to recite certain manthras like 
‘Santhi patam’ at the beginning and conclusion of Upanishad 
Parayaniam. The manthra recited at the beginning says ‘one who 
created Brahma and gave him the Védhas is the Supreme One who 
illumines our buddhi with jnāna; I, a Mumukshu surrender unto 
him’. The advanced practitioner whose goal is mokshamis called a 
Mumukshu. ‘Swéthaswatharopanishad’, although not one of the 
well-known ten Upanishads for which Acharya has written 
bashyam he has quoted from it. In the last chapter it is said that 
Swethaswathara rishi gave Upadésam of the same to 
‘adhyasramis’. Adhyasrama is sanyasam or dadhivarnasrama 
dharma which is above it. It is on the basis of such material it is said 
‘ordinary people and gruhasthas are not entitled to upanishads’. 
But Acharya has said that several things in the upanishads are for 
those who are dull indicating that they are meant for our times too. 
One who is dull is certainly not a Mumukshu. He is the ordinary 
gruhastha or brahmachari. On the whole rather than saying that 
Upanishads can be learnt only after attaining jnāna to some extent, 
in the tradition of sishtas it has been relaxed and considered that it 
is only by learning Upanishads one will gain jnāna to some extent. 


ake 


STRICTNESS IN SAMADHANAM 


Samadhanam is keeping the buddhi fixed wholly on matters 
connected with Brahmam. 


Samyagasthapanam buddhéh suddhé Brahman sarvadha 
Thath samadhanamithuyuktham na thu chiththasya Jalanam 


‘Na thu chiththasya Jalanam’ - Acharya who referred to 
buddhi in the beginning of the slokd refers to chiththa at the end of 
it. Chiththam is the place of origin of thought which is common to 
buddhi, mind and ahankaram. Therefore depending upon the 
context it will mean the mind and buddhi. Hence, since chiththa 
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has been mentioned immediately after saying that buddhi should 
remain concentrated, we can understand that chiththa is buddhi 
also or we can understand it to be the instrument which generates 
thought. 


‘Na thu chiththasya lalanam’ means ‘not to be indulgent 
towards chiththam’. Lalanam is to be indulgent, to pampher - what 
we do with a child to make it listen to us. Instead of saying that the 
practitioner has to strictly keep his chiththam on Nirgura 
Brahmam only even in the begining is allowed to think of one or 
even several Murthis so that he could be turned to the right path by 
‘Jalanam’, But when he has advanced in his Sadhana there should 
be full stop to all Jalanam and he must be turned strictly to Nirgurta 
Brahmam. In the first stage there could be relaxation and now 
when he has advanced in the second stage and is about to become 
qualified for the third stage of sanyasam there should be no 
lalanam at all and his chiththa must be strictly turned to Upadésam 
of the Brahma Thathvam only. 


xk 


PARAMATHMA’S SIX AND JIVATHMA’S SIX 

Just as sasthras have laid down six functions for the 
gruhastha (shadkarma nirathan) Acharya has laid down the six 
qualities (shadga sampaththi) for one who is to take to sanyasa 
asramam and do ‘athma vicharam ’. But, as Ihave said earlier, even 
the gruhastha should practice these to the extent he can. Then only 
he will have happiness and peace in life. One day or the other he 
will become fit to take to ‘athma vicharam’. 


We refer to Swami (the Lord) as Bhagawan. This is because 
He has in him six things. In Vishrīu Puranam it is said that because 
He has six ‘Bhaga’ (sampath) He is called Bhagawan. “Bhaga’ also 
means wealth - the wealth of qualities, of power. There are twelve 
Suryas called Dwadasa Adhityas. One of them is called ‘Bhagan’. 
The special quality or power which is like the glowing sun is called 
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Bhagan. Bhagawan has six like this. The six are wealth, the power 
exercised as Jswara to control, dharma - the dharma is the order he 
has created in the world, that is He is the personification of order 
and discipline, then ‘yasas’ that is glory, then ‘Sri’ (wealth). He is 
with vairagyam despite all wealth. Sixth - the Paramathma who has 
wealth as his first bhagan, discarding the entire world as maya, is 
in the sixth ‘bhagan’ of mdksham as Brahmam. These six are 
mentioned in Vishitu Puranam. 


Paramathma has six ‘bhaga’ or ‘sampath’. Jivathmd has six 
sampath, namely, šamam etc. 


What comes as the last in Sadhana Chathushtayam is 
Mumukshuthvam. 


MUMUKSHUTHVAM 


Mumukshu means ‘one who desires to have méksham’. One 
who has that desire fulfilled and achieves ‘athma sakshathkaram’ is 
called a muktha. One has to be amumukshu to become a muktha. 


All people may have the desire to have the woes of samsara 
ended and attain moksha, the state of supreme bliss. Just a desire 
like this will not mean intense longing (kanksha). An intense desire 
or thirst and the readiness to do all that one can to have the desire 
fulfilled will only be ‘kanksha’. Only the one who seriously aims at 
mOksham is called a mumukshu. His qualities, how he should be, 
what he should do etc all together make mumukshuthvam. 


Samsara bandha nirmukthih katham syath mē dhayanidhé 
Ithi ya sudhruda buddhir Vakthavya sa mumukshutha 


Acharya has spoken thus about mumukshuthvam in 
Aparokshanubbathi. 


He has used words in the manner of the one who is crying 
before Iswara or his visible representative namely the guru. He 
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addresses Iswardé, Guru as ‘Daydnidhe’ and asks with distress 
‘when will get release from the bondage of samsara?’ He is asking 
with his buddhi remaining firm about securing release. The desire 
to get released from samsaram, born out of disgust because of 
poverty, ill-health, enmity ete cannot be said to be 
raumukshuthvam attained with a firm buddhi. Even when one is 
comfortably placed in life he should feel ‘this is also maya. I should 
get released from this maya and realize the athma which is the 
reality’. Then only it will mean firm buddhi. This thirst, this 
‘mumukshutha’ is in feminine gender. ‘ya Vakthavya sa 
mumukshutha’. 


The meaning of the sloka is ‘She is ‘mumukshuthai’ who 
prays with distress to the acharya who is dayanidhi for release 
from samsara with firm buddhi’. 


When describing the characteristics of mumukshuthvam in 
Vivéka Chidamani Acharya says ‘Swa Swarupa ava bhodéna 
mokthum ichchā mumukshutha’. Mere release from samsara is not 
enough; it is not enough if the bondage of samsara goes and life 
becomes something inert like jadam. What is required is 
‘Swaswaripa avabhodam’. That is, what is required is the 
enlightenment by which one realizes the athma which is his true 
state. More than the desire that maya should go it should be for the 
experience of the sathyam. That is mumukshuthvam. Release from 
the bondage of maya is prayed for because it is only when that goes 
mumukshuthvam will come. 


WHY IS THE ULTIMATE STATE DESCRIBED 
ONLY AS ‘RELEASE’? 

But, generally, even the ultimate perfect state has come to be 
called moksham or Mukthi since greater importance has been 
given to release from bondage than the experience of reality 
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(sathya sakshathkaram). The words ‘moksham’ or ‘Mukthj’ do 
not describe the state which we attain. They describe only what 
are given up. The meaning of moksha or Mukthi is ‘the state of 
release’. Liberation also means the same thing. There is a root 
‘much’ (in Sanskrit). It has another form also as ‘moch’. They have 
the meaning ‘to get released’. Mukthi is a noun derived from 
‘much’. There is also a noun ‘muku’ which is not much in use. 
Mukundan is one who gives ‘muku’ (release). The nouns derived 
from ‘moch’ are ‘mdksham’, ‘mdchanam’, ‘viméchanam’ etc. 
Thus all these words refer to the release from the bondage of 
samsara and not the supreme bliss that is experienced after the 
release! Why is the final state being referred to only as the release 
from something? After release we attain something - the 
sakshathkaram by which we become Brahmam itself - why is this 
not given as the name? 


I can think of two reasons. One is there is no word to 
describe exactly that state of supreme bliss. Another reason is : for 
the siddhantha of any religion there will be a book of Sūthrās 
which is the authority. In that all the principles of that 
siddhantham will be given in the form of aphorisms. The Brahma 
Suthram is such a book for our Vedantha sampradhaya. The very 
first Suthra of that book speaks of the subject matter of the book as 
‘Brahma Jijnasa’. ‘Jijndsa’ means the ‘eagerness to know’. ‘Brahma 
Jijnasa’ mentioned here means ‘the enquiry done with the keen 
desire to know the Brahmam’. That which has been given as the 
subject of the book is the object of the religionists for whom that 
book is the authority. What I wanted to say is that in the Suthra 
which is the authority for our Vedhic religion our goal has been 
given as knowing the Brahmam. Knowing the Brahmam is to 
experience it. Therefore the goal of our religion is Brahma 
Sakshathkaram. It is only to reach us to that goal that the first 
Suthra of that book says that it is going to enquire into Brahmam 
and tell us all about it. The point to be noted is that the subject 
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speaks about Brahma sakshdthkaram instead of release from 
samsara, that is moksha. Instead of saying only the negative aspect 
that the bad samsara goes as denoted by ‘moksha Jijnasa’ it says 
the good aspect by ‘Brahma Jijndsa’. 


Although the basic Sathra of the Vedhantha religion is like 
this the reason why only moksha is being widely spoken of is : I 
have said something about this earlier. Another thing that occurs 
to me is that even in olden times when the ideas of Vedantha took 
shape, later Buddhisim, Pathanjalam (that is Yoga Sasthram) 
Nyayam (Tharkam) etc appeared and their ideas also took shape. 
In human society there will always be different ideas. Thus even in 
our own religion which is called Vaidhikam, in the Védhd itself 
there are certain views different from it in certain areas. In later 
days, these differences were highlighted and new religions took 
birth. In all these, except in atheism which does not believe in 
anything, all religions have as their central idea the release from 
the bondage of samsara. We can say that all religions which are 
different from pure Védantha talk of only release from samsdara. 
But if it is asked whether all these religions talk of the state 
of supreme bliss (Sathchithanandam) attained by Brahma 
sakshathkaram the answer is ‘no’. Buddhism talks of Nirvana in 
which the end is Surtyam. Nyaya and Vaisésika talk of ‘Apavargam’ 
(emancipation) from sorrow. They say that it is the state in which 
sorrow is destroyed and not of the state of bliss. When the bondage 
of samsara goes sorrow is remedied. Since it is not said to be 
attaining bliss there is room for thinking that it is the state of being 
a ‘jadam’ without knowing any sorrow. Even in Kaivalyam whichis 
the goal of ‘Sankyam’ the release from the play of prakruthi 
(maya) is mentioned but the positive blissful state is not 
mentioned. Even in Pathanjala Yogam, when mentioning the goal 
in the very first Suthra there is no positive statement about Brahma 
Sakshathkaram but it talks negatively of controlling the run of 
chiththam. 
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The seed for all these religions has been there from ancient 
times. That is why our Védhantha religion has also talked of the 
release from the bondage of samsara as the goal of ‘moksham’ 
which is common for all religions. This appears to be one of the 
reasons. 


When that mdksham is attained by following the path of 
Vedantha it will automatically be Brahma Sakshathkaram only. In 
Brahma Sakshathkaram one does not come to know or experience 
something new called Brahmam nor does he achieve any new state 
of bliss - state of Sachithanandam. Jiva is always Brahmam, he is 
Sachithanandam. But maya had kept him in bondage in a manner 
that he was not aware of his real state. When the Sadhana has been 
completed that bondage gets cut off; he gets release from maya; 
that is, he attains moksham. At once he knows his true form to be 
Brahmam. All Sadhana is only for the maya to go, to get release 
from maya and not to create the Sachithananda Brahmam nor to 
attain it nor to do anything connected with it. It cannot be created, 
cannot be destroyed. It is there all the time. There is no room for 
‘attaining’ what is already in one’s hands. 


Looking at it from this angle since the result of Sadhana is a 


release which breaks the bondage of maya treating the goal of 
Sadhanaas mokshamis justified. 


kkk 


MUMUKSHU : AS DEFINED BY ACHARYA 
Getting released from maya and focussing the mind only on 
attaining the state of Brahmam and being engaged only in that is 
‘Mumukshutha’. 
Ahankaradhi dhehanthan bandhan anjana kalpithan 
Swasswarupa (a)vabhodhena mokthumichcha mumukshutha 
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This is the definition given by Acharyain Viveka Chidamani 
(Slokā 27). Here Acharya has spoken of both the maya from which 
one has to get release and the awareness and experience of one’s 
true form (Swartipa sakshathkaram). 


Anjnana (nescience) is itself maya. It is because of maya that 
the ego of T as different from Paramathma is caused. This ego is 
the starting point of all misunderstanding. Starting from the ego 
which is in a subtle form as thoughts it gets into every physical 
body and ends there. The final act of maya (nescience) is to make 
one feel that the body is ‘I’. From the very subtle ego to the 
physical body nescience induces bondages and keeps the jiva tied 
down to them. This is what Acharya has said in ‘Ahankaradhi 
dhéhanthan bandhan anjnana kalpithan’. The desire to get freed 
from this bondage - mdkthum ichcha - is called ‘“mumukshutha’. 
This is the negative definition of moksham. Acharya has 
incorporated in the middle of the sloka in a positive way what the 
final stage is by the words ‘Swasswaripa (a) vabhddhéna’. Swa - 
Swariipa - avabhodha - avabhodham is to get awakened’; to get 
awakened from the darkness of anjnana to jnana. Jnanam about 
what? It is about ‘Swa Swariipam’ - that is about athma which is 
the real nature. Instead of saying ‘about athma’ it would be more 
appropriate to say awakening to his becoming athma itself - what 
is called ‘Awareness’ . If maya is anjnana, Brahmam is jnanam. 


Getting released from bondage is not the final goal in itself. 
Our Acharya will not call as mumukshu one who considers release 
itself as an end in itself in the thought ‘this bondage is suffering. 
Therefore let it go. After that we can be like a stone without any 
feeling of suffering’. Unlike Pathanjali who has said that it is 
enough to arrest the oscillations of the chiththa, Acharya will not 
leave it at that. Is not Brahma Jijnasa the subject or object of his 
basic Suthram? Therefore he would call only the thirst for release 
from the bondage of ignorance for attaining Brahma 
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sakshathkaram as ‘mumukshutha’ and the one who has such a 
thirst as mumukshu. It is clear from this sloka that ‘Swasswaripa 
(a)vabhodhéna’ means ‘due to the awakening of athma jnana’. He 
says that by such awakening one should have the strong desire to 
get released from the bondage of anjnana. When it is said like this, 
first it is sakshathkaram (avabhodham mentioned here) and then 
and because of that the release from bondage. But this should not 
be understood to mean that that sakshathkaram which is positive 
leads to moksha which is negative. Any one who knows the goal of 
Vedhic religion and has studied Acharya’s works and knows his 
mind will not understand it like that. 


Between the release from bondage (bandha modksham) and 
sakshathkaram there is nothing lkike one being the first and the 
other being the second. Both occur simultaneously. We strike a 
match stick in a dark room. Light comes and darkness goes. Does 
darkness go a little after light has appeared? Do not both occur 
simultaneously? But one thing must be noted. It is not that 
darkness goes and light comes just at that time. Itis only when light 
appears darkness goes at the same time. 


This is where the greatness of Vedanthic religion lies. It has 
as its central idea the discovery of the effulgence of the Self (athma 
jyothi) and starting from nithyanithya vasthu vivekam it moves up. 
Unlike Buddha who talked of destruction of sorrow, Pathanjali 
who talked of arresting the chiththam, the rishis of Upanishads, 
the author of Brahma Sithra and Acharya have all talked about 
Brahma Sakshathkaram. They have talked of going in the quest of 
Sathyam - that is, to go in search of what is Truth and find it out. 
Whether samsaram is good or bad, happy or sorrowful, let it be. 
But if it is continuously operating without a break like a flood this 
can happen only on the support of something which is stable and 
permanent. As far as we, the perishable jivas are concerned also, 
there should be something which is imperishable and which gives 
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life, intelligence and energy to us. Our great men of yore were 
those who set out with enthusiasm and courage in the search to 
find out what it is and with the faith that they could find it. Their 
search for truth was for the sake of truth. They were not those who 
thought ‘there is sorrow; the jivas are suffering;’ and therefore set 
out crying to find release from this whatever may be the state after 
gaining such release. They were those who had set out to find the 
‘athma jyothis’ which is the truth and which is being hidden by 
maya. They made others also follow suit. 


I referred to those who did not set out crying. It was Buddha 
who set out crying. But his followers when praising him say ‘he 
went in search of ‘bddha’ that is positive jnana, then he attained 
jnana under the bédhi tree. That is how he got the name Buddha’. 
They also mention a sloka which they say was recited by Buddha 
before he sat under the tree. The sloka is such that we too praise it 
- saying that there can be no better example of ‘mumukshuthah’. 


Ihadasané kashyathu mē Sariram 

Thvagasthi māmsani layam prayanthu 

Aprapya bodham bahukalpa dhurlabham 

Naivasanath kayamidham chalishyathi * 
(*This is a sloka which appears in ‘Lalitha Visthara’ which is the 
story of Buddha) 


‘Let this body become like dried ginger. Let the skin, bone 
and flesh perish. Without attaining bodham - even if it means that 
it can be attained only after several kalpas - this body will not move 
from here.’ He said this with great conviction. However that may 
be, our Upanishad rishis with great courage and leaving everything 
set out to know the truth. 

One who keeps doing Sadhana with finding the truth as the 
only goal will find the ‘sathya jyothi’ and from that he wil infer 
that the darkness of maya has gone. If you see how the jnanis have 
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described their experience they say that they were doing ‘athma 
vicharam’ with concentration and they suddenly saw the 
effulgence of the athma. They would not have said that something 
like the bondage of maya disappeared and then they had athma 
sakshathkaram; The only goal of a true adhvaitha Sadhaka is 
‘athma sakshathkaram  . It is for that alone he keeps meditating on 
the Maha Vakya at the conclusion of his Sadhana and actually 
experiences the non-difference between fiva - Brahmam which the 
Maha Vakya proclaims. By the experience which materializes it is 
understood that the bondage is gone. That is why Acharya has 
talked of release from bondage (bandha mdksham) being after 
sakshathkaram : Swasswartipa bodhéna moksham. Thatis all. 


Ihave said ‘avabodham’ is ‘waking up’. Does sleep run away 
on its own and does the waking state appear then? We just wake 
up. We then understand that sleep is gone. The bondage going 
away is also like this. 


We can interpret it in another way. Swasswarupa 
avabhodhaya: a mumukshu desires to have the release from 
bondage only for the ‘athma jnanam’ to awaken. When he goes 
above that state and attains siddhi, Swasswarūpa avabhodhena - he 


realizes that by the arising of jnana ‘bandha moksham’ has 
materialized. 


THE LOWER LEVEL, MIDDLE LEVEL MUMUKSHU 


I have said that having intense desire for moksham is 
‘mumukshuthvam’ (although the word ‘moksha’ is used in 
accordance with the general view, it should be understood as 
‘sakshathkaram’ . I am using the word ‘moksham’ both according 
to the general view and what Acharya says following the same 
view). But Acharya who is compassionate approves even those 
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who do not have such intense desire as lower level (mandha) and 
middle level (madhyama) mumukshus and in the next sloka he 
gives words of encouragement to them also. Being at lower level is 
mandha; at the middle level it is madhyama and at the top it is 
uththama. In Updasana it is usual to classify the aspirants 
(Sadhakas) as ‘mandhadhikari’, ‘madhyamadhikari’, and 
‘uththamadhikari’ . 


In Adhvaitha Sadhana it is only if the top level is reached 
mumukshutha will become deep. In other words it is the 
uththamadhikari who will discard the desire for all else and have a 
one pointed desire for moksham only. But out of compassion, 
Acharya has provided space in this too for the mandha and 
madhyama ‘adhikaris’. Does not even the one who is at the bottom 
level start Sadhana only with the desire for mdksham? Acharya 
has thought that he too has mumukshutha in the mandha state. He 
will do more Sadhana and after gaining maturity he will understand 
better than when he was at the beginning that life is maya and will 
start thinking more about mdksham. This is madhyama state. But 
even now chiththam will not be steady but will be oscillating. 
Although mumukshutha which was momentary in the beginning 
will now remain somewhat steady, it will not take root and maya 
will take hold. Due to this the madhyama mumukshu may lose faith 
thinking ‘Oh for me! How can there be moksham! ’. If he feels like 
this it is not necessary to speak of the one in mandha state. It is for 
encouraging them also and making them continue the Sadhana, 
Acharya with compassion says : 

Mandha madhyama Rupapi vairagyena samadhina 

Prasadhéna guroh séyam pravrudhdha sūyathē phalam 

‘Dear child! Do not worry. If there is guru prasddam 
anything will be possible. But you too practice vairagya to make 
yourself deserving of it, practice samadhi shadgam. If you do ibe 
this, evenif your mumukshutha is mandha or madhyama by guru s 
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grace it will grow and yield fruit’, he says. Of the three namely, 
mandham, madhyama and uththamam, Acharya has referred to 
uththama as ‘pravrudhdham’ - meaning what has developed well. 
He says that instead of wailing that he cannot do it, if he makes 
efforts to the extent he can, together with the grace of the guru, 
even mandha and madhyama will become uththamam. 


k*k 


GURU’S PRASAD 


Guru’s prasad is needed not only for ‘mumukshutha ’; in the 
process of Sadhand everything from A to Z can become full only by 
guru’s prasad. By the guru showing compassion for the sishya who 
makes efforts with a pure heart and by showering his grace he must 
succeed in each step and move on to the higher step. 


Then, in the third stage of Sadhana, surrender to the guru 
and guru’s grace are very important. If upto this stage one has 
committed mistake in regard to affairs of the indriyas etc it is not 
big dhosham. But at the stage in which he has to take to sanyasa 
asramam and receive the manthra Upadesam of Maha Vakyam - 
and even after that - if the mind goes the wrong way even a little, it 
will be great dhosham and great sin. If at such a stage one believes 
he can set himself right, that will not be possible. Self confidence is 
of course necessary. But if it is attempted to protect oneself with 
that only it will not be sufficient. For him to progress on the path of 
Sadhana without incurring any sin and keep to the track like the 
wheels of the train, in addition to his own strength and even more 
than that, the power of grace is very necessary. That is why here 
guru prasad has been specially mentioned. Since sanyasam and 
Maha Vakya have been received when mumukshuthvam became 


strong, Guru prasad is being mentioned here as a reminder for all 
that has to happen henceforth. 
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ACHARYA AND ANCIENT TEXTS ON MUMUKSHU 


Acharya who has spoken about mumukshutha in several 
places has particularly mentioned in Vivēka Chudamarii when 
elaborating on Manomaya Kosam - when he goes on talking about 
each kosam starting from Annamaya Kosam. 


We have seen that Acharya has spoken of sraddha, 
samadhanam relating them to buddhi. When talking of 
mumukshutha he has spoken by relating it to the mind. From this it 
should not be understood that mumukshutha must take shape in 
the mind only. He shows that only if one is very particular about 
rejecting the mind he can become a proper mumukshu and proceed 
on the right path. Upto a stage whatever occurs in the mind has to 
be sifted between good and bad, the bad rejected and the good 
taken. Later when ripeness is attained for the development of 
intense mumukshutha whose only aim is moksham there should be 
the following determination : ‘what is good also originates in the 
mind and is experienced by the mind. Athma cannot be attained by 
the mind; it can be attained only after the mind is destroyed. 
Therefore several things which are good and the mind which is 
their support should be rejected and we have to go in search of the 
only one athma’. That is why when talking of the mandmaya 
kosamhe gives the warning, advice etc meant for the mumukshu. 


The mumukshu, as the first task, (he says ‘agré’ meaning ‘at 
first’ as the first task) strengthens viveka and vairagya. Prefacing 
with the observation that only if these two are excessive, purity of 
mind can be achieved he goes on to say ‘Mind is a big tiger - maha 
vyagram’. It is roaming about in the forest of the objects of 
enjoyment. Mumukshu who is a sadhu should not go anywhere 
near it.’ If mind is a tiger it means that it has to be rejected. But he 
says ‘you be away from it’. It means that even good things ‘should 
not be thought of and done with the mind. For this viveka and 


vairagyam and the purity resulting from them are necessary. 
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Acharya says ‘it is the mind which generates all the things for one 
who indulges in enjoying the sense objects. (V.C. 177) 


It is the mind which is the cause for one remaining 
continuously involved in karmas and experiencing their fruits. 
Putting it briefly avidhya (that is anjnana which is the opposite of 
jnana) itself is mind only. The great ones who have understood the 
philosophical truths say so : 


Athah prahur mano(a) vidhyam pandithas thathva dharsinah 
(V.C. 180) 


Therefore it is the mind which is to be rejected. As a 
preliminary to that a mumukshu should purify it and make it light. 
What has been made impure by dirty thoughts and has become 
hardened should be made light by cleansing it. Then Mukthi will 
become as easy of access as a fruit on one’s hand. 


While concluding Vivéka Chadamani Acharya says 
effectively that all the Upadésams contained in it are for the 
mumukshu only. What is clear from this is that mumukshuthvam 
continues to be there till one becomes muktha. In the system of 
Sadhana it is said that after this he should take sanyasam, do 
sravatiam, mananam and nidhidhydsanam, experience 
sakshathkaram and become a muktha. Although sravana, manana 
etc are mentioned after this, even then the thirst for attaining 
moksha should continue to be there. From the characteristics ofa 
mumukshu, described by Acharya at the end of the book it is seen 
that he refers even to the one who has peaked in nidhidhyasanam 
and is quite close to sakshathkaram as mumukshu. This is what he 
says : 

Hithamimamupadésamadhriyantham 

Vihitha nirastha samastha chiththa dhoshah 

Bhavasukha vimukah prasantha chiththah 

Sruthirasika yathayo mumukshavo yé (V.C. 578) 
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In the first leg of the sloka he says that those keeping whom 
in view he wrote Vivéka Chudamani should appreciate it; Hitham, 
imam, Upadésam, adhriyantham. In the next three legs he gives 
their characteristics : Vihitha, nirastha, samastha, chiththa 
dhoshah’ means ‘those who have cured the chiththa of all 
impurities in accordance with the methods prescribed by 
sasthras’. ‘ Bhavasukha vimukah’ : The direct meaning is ‘those 
who have turned their faces away from the pleasures of samsara’ ; 
that is those who have discarded the sensual enjoyments with 


disgust. 
‘Prasantha chiththah’ - those who are of serene minds. 
Sruthirasika - those who take delight in sruthi. 
Yathaya - Yathi , that is sanyasis; and finally 
Mumukshuvah - mumukshus 


The word ‘Ye’ coming at the end means ‘those’. So the 
meaning of the sloka is ‘those who have cured the chiththa of 
impurities, those who are averse to worldly pleasures, those of 
serene minds, those who take delight in Vedhas; who are sanyasis 
and mumukshus - may they appreciate this salutary teaching’. 


I wanted to say that the characteristics of a mumukshu given 
here by Acharya show that he is one who has taken sanyasam and 
has progressed to the top of Sadhani. It is seen that till the moment 
one has become Jivanmuktha after experiencing Brahmam 
(Brahmanubhavam) in samadhihe isa mumukshu. 


setting of a story to the Vivéka 


Acharya has provided the 
Chiidamani Upadesam. A sishya goes to a great person and asked 


him. ‘Ko nama bandhah? Kathamésha agathah? Katham prathishta 
(a)sya? Katham vimokshah? ‘What is the bondge of samsara? How 
did it come about? How did it become permanent? How to get 
release from that?’ It is in the form of that guru’s reply that 
Acharya has given the Upadesam through Vivēka Chidamaui. 
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Since that sishya received the Upadésam with real mumukshutha 
and devotion to the guru, even at the end of the Upadesam he got 
jnana, experience, the height of all namely the Brahma Jnana and 
Brahma Sakshathkaram, got released from the bondage about 
which he asked in the beginning - Nirmuktha bandhah, says the 
sloka - prostrated to the guru and left. Guru although he had no 
desire to go anywhere, left for purifying the world. Thus Acharya 
completes the setting. Then Acharya says in his own words : ‘Thus 
by way of a dialogue between a guru and a Sishya the nature of the 
āthman has been ascertained for the easy comprehension of 
seekers after liberation’. It is after that the sloka describing the 
mumukshus occurs. 


Since Acharya has approved of mandha, madhyama and 
uththama types of mumukshu, from those like us who have a slight 
desire for moksha and upto those who have become real sanyasis 
all are included in mumukshus. It is with a noble heart he has given 
this title of mumukshu to all people. But even when so doing he has 
taken care of the need to raise the mandha and madhyama 
mumukshus to the level of uththama and has shown them the way 
for it, as discussed earlier. 


Since an aspirant must have the strength of intense 
mumukshutha and the strength of guru’s grace for him to realize 


the athmé, it has been said in the Upanishad ‘Athma cannot be 
attained by a weak person’. 


Guru’s grace actually means Iswara’s grace. The sishya 
should never forget that it is Iswara who comes as guru. 
Particularly for one who is an aspirant in Adhvaitham since he goes 
to ‘Nirguria jnana’ without worship of Isward in Saguria form it is 
very necessary that he has to ensure that guru and guru prasadam 


take root in him in the place of the grace of Iswarā. I shall deal with 
this later. 
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In the Upanishad in which it is said that a weak person cannot 
realize the athman, in the earlier manthrdas the characteristics of a 
mumukshu have been mentioned. There it is said that the athma 
shows its effulgence only to those who without any other desire 
courageously select only the athman. 


What is said here namely ‘selecting only the athman’ is the 
positive form of mumukshutha. Quite opposite to getting released 
out of disgust for samsara he is choosing voluntarily and with love. 
Here one discards all things other than athmd and selects the 
athma. The Upanishad talks positively of the goal and the keen 
desire to achieve it. 


Acharya also has spoken of the same positive form of 
mumukshutha; Athméchaha vyavasiyatham (Sopana Panchakam - 
Slokā 1). It means that the desire for 4thma sakshathkaram must 
be made very firm. In Sopana Panchakam in which he starts from 
karma - bhakthi and goes step by step upto sakshathkaram, in the 
step before renouncing home and becoming a sanyasi whose 
mumukshuthd is to be spoken about, instead of talking of what is 
to be discarded and saying ‘have desire for moksham’ he talks of 
‘what is to be had’ namely love for the athma. 


In many places in the Upanishad, instead of talking of what is 
to be given up, going in search of what is to be got has been spoken 
of. Appar Swamigal has said ‘I have searched within me and 
found’. ‘Six persons who are having Brahmam only for their goal, 
who were ‘Brahma Nishtar’ (those who have attachment only for 
matters connected with Brahmam - here nishtai is not remaining in 
since those who have a keen desire to 


the experience of samadhi; 
have that experience are spoken of nishtai must be understood as 
hamārīar’ (those engaged in 


dedication) who were ‘Brahma anves: 
the enquiry of Brahmam) went to an acharya who was a Maharishi’ 
- thus begins the Prasnopanishad. Here it positively describes the 
six as mumukshus. Just as the mumukshus who are engaged in the 
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search of Paramathma are described here as ‘Anvéshamaniar’ in 
Chandogyam that Paramathma has been referred to as 
‘Anvéshtavyan’ (one who has to be searched for and found out). 


What Katopanishad says about Nachikéthas looks like 
showing to the world the ideal mumukshu. That youngster’s only 
desire, only aim, was to know the truth about the alhman. Under 
some circumstances his father told him in anger ‘I have given you 
to Yama’. Immediately the boy obeyed the words of the father and 
went to Yamapuri. After death it is Yama who takes the life. 
Therefore Nachikéthas firmly believed that Yama must be knowing 
the ‘athma thathvam’ which is the real state of the life. He decided 
that he must have Upadésam of the same from Yama. If that boy 
went to Yamapuri - in the very thought of which everyone 
trembles - considering it as the gurukulam the reason is the real 
mumukshutha which he had. When he went there Yama was not in 
his abode. He came three days later. During the three days that 
Nachikethas remained there he did not accept any of the 
hospitality extended to him by the people in Yama ’s abode and he 
observed upavasam. In his thirst for the goal he thought ‘I will not 
take food till receive the Upadésam I want.’ 


Then Yama - who makes the world tremble - came to the boy 
with the fear ‘a brahmachari boy has remained without food in our 
place for three days with fire-like thirst. I am afraid it may burn 
me’. He trembled before that young boy and gave him three boons, 
one for each day that he had remained there without food. 


The third and important boon that Nachikethas asked for 
was Upadesam of ‘athma thathvam’ (the truth about athma). 

Before giving that supreme Upadesam, in order to make 
himself sure about the intensity of the boy’s mumukshutha - or 
Yama must have been sure of it but wanted to show to the world 
how an ideal mumukshu should be - he put him to a test. 


He told the boy ‘athma thathva is such a thing that will 
confuse even the Devas. Therefore you ask some other boon’. 
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Nachikéthas remained adamant and said ‘From the very fact 
you say like this the eagerness to know that truth has become 
greater. Therefore no other boon will equal what I asked for. You 
must give me Upadesam of that only. There is no one other than 
you who can tell me clearly’. 


‘I will give you elephants, horses, gold, land, sons, 
grandsons, longevity as long as you desire - I will give you all these. 
Whatever else you desire I will bless you with that too. I will give 
you all my paraphernalia which the humans can never get. But do 
not press for your boon’ said Yama. He puta gold garland around 
his neck. 


Nachikéthas did not become weary. He told Yama firmly 
‘Whatever you give will return to you one day or the other. I want 
only that which is permanent. This Nachikethas will not ask for 
anything else’. Yama became immensely pleased and told him 
‘Dear child! You have discarded all the desire as trash. You have 
fixed your mind on vidhya (jndnam) only. In future may I get one 
who will ask me like you have asked. (This means itis impossible to 
get one like Nachikéthas). You are really valiant. The door to 
Brahma lokam has been opened for you.’ (Brahma lokam here 
does not mean the world of the four-faced - Chathurmuka Brahma. 
What he says is that the way for knowing the truth that is Brahman 
has been opened for him). After praising him like this he gives him 
the Upadésam. 

At the end of the Upanishad, Nachikéthas who came as a 
mumukshu and became the muktha is mentioned. It is also said 
that anyone who has known the ‘thathva’ like Nachikéthas will 
become a mukthā. ‘Like Nachikethas’ means ‘with intense 


mumukshutha’. 


Chathushtayam, the four part syst 
with mumukshuthvam. 


em of Sadhana, concludes 
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FOUR KINDS OF SPIRITUAL ARMY 


In olden times the army consisted of four divisions - 
Chariots, elephants, horses and the soldiers. Since it consisted of 
four wings it was called ‘chathuranga séna’. The system of 
Sadhana to fight against the evil forces in order to acquire the 
spiritual empire (athma samrajyam) is like the army which 
consisted of the four wings. Mumukshuthvam is the last in that. 


Since mumukshuthvam has been prescribed for practice, it 
means that the desire for moksha which was just ordinary in the 
beginning and which gradually gained strength has to be made 
intense at this stage with the full involvement of buddhi and mind. 
During Sadhana now and then there will be slip, causing disbelief 
about one being able to get release from bondage and have 
sakshathkaram. But no room should be given for such a mentality. 
Not only that, it must be practiced with the conviction, “we can get 
release; we can know the truth. If we do it with tenacity and with 
thirst for it will it fail to become ours? Will not guru’s prasadam 
take care of our ups and downs and make them all right? Therefore 
we will struggle with the desire for release and truth’. 
Mumukshutha should be practiced with the faith that guru’s 
prasad will not let us fail. 


With this we come to the end of Sadhana Chathushtayam. 


But this is also the second stage only. There is the stage beyond 
this. 


BEFORE THE THREE PARTS OF THE THIRD STAGE 


After practicing Sddhand Chathushtayam well, taking 
sanyasam and the Upadésam of Maha Vakyam from a guru, 
learning Brahma Vidhya, sasthras-sampradhayas and practical 
experiences of which the guru gives Upadésam, assimilating them, 
one should be in dhyana for the entire thing to become actual 
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experience. If one continues to mediate on it Brahmanubhuvam will 
materialize. What I have said now is given in the order - sravarfam, 
mananam and nidhidhyasanam. But before going into the stage I 
should, following the Acharya, deal with the place of bhakthi in 
jnana marga. 


BHAKTHI: ITS PLACE IN JNANA MARGA 


Moksha kararia samagrayam bhakthiréva gariyasi 
Swasrupanusandhanam bhakthirithyabhidhiyathé 
(V.C. 31) 


Mumukshu is one who desires moksham. There are several 
means and aids to attain it. Sravaria~manana-nidhidhyasana are 
such. The parts of Sadhana Chathushtayam about which we have 
seen till now are also means for moksham. They are called 
‘samagri’ . All things which are used in making a thing are together 
called ‘samagri’. It is used in the sense of they being implements. 
Hence in ‘Moksha kārarīa samagrayam’ should be understood as 
‘of the implements which are the cause for attaining moksham’. 
‘Gariyasi’ means ‘that which is weighty’. In Ashta Siddhis one by 
which the person becomes heavy like a stone is called ‘garima’. 
When something is said to be ‘weighty’ it means it is important, 
greshta. That is the sense in which we say that someone is a 
‘Ganavan’. If we see what he says is the best of the means for 
mokshamhe says ‘bhakthi’. 

In the order which Acharya himself has designed it is 
generally thought to be ‘Sadhana Chathushtayam’, then sravaiam, 
mananam and nidhidhyasanam; although it is generally thought 
that with that it is the end of that path Acharya brings here bhakthi 
and says that itis the important means. 

Acharya has prescribed two paths - bhakthi and jnana. But 
as Adhvaitha acharya he gives Upadésam of jnana marga only in 
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Viveka Chūdāmarīi and has given the scheme of Sadhana. Even so, he 
has given so much importance to bhakthi. He says that bhakthi is the 
important means for moksham. It is not as if there is no room for 
bhakthi in what is well-known to the world as his jndna marga. But 
its place is in the very beginning, at the bottom level, that is even 
before commencing Sadhana Chathushtayam. The qualification for 
taking to jnana margais pure ‘chiththam’ which can remain in a state 
of concentration. He has prescribed ‘nishkamya karma’ for 
cleansing the chiththam and the way of worship through bhakthi for 
gaining concentration. That is, in Adhvaitha Sadhana, bhakthi is 
considered a ‘Bhahiranga Sadhanam’. 


In Sadhana there are two types, namely ‘antharanga and 
bhahiranga’. Antharanga is what helps directly in attaining the 
goal. The learned call it ‘internal’. Bhahirangam is indirect and 
‘external’. If there is a dinner the direct cause for it are the one 
who hosts it and the occasion for hosting it. These are 
antharangam. But all other things like the materials used, those 


who supplied them etc are also causes. Most of them are in the list 
of indirect causes. 


Jnana has been prescribed as the ‘antharanga Sadhana’ for 
moksham. Sravariam, mananam and nidhidhyasanam are 
antharanga causes for attaining jnāna and also Sadhana 
Chathushtayam though not to that extent. Beyond all these are 
karma and bhakthi which are ‘bhahiranga Sadhanam’. It is well 


known that this is how it has been kept in Adhvaitha 
sampradhayam. 


When that is so, Acharya who is Adhvaitha 
Pratishtapanacharya has brought in bhakthi which is ‘phahiranga 
Sadhanam’ as one of the ‘samagris’ and also calls it ‘gariyasi’ and 
has given the status of ‘antharangam’. How is this? To know this 
we have to understand what bhakthiis. 
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WHAT IS BHAKTHI? 


The popular and general view about bhakthi is that it is to 
show love to Paramathma treating him as a Dévatha Marthi 
through a Saguria form. Because it is not possible to do bhakthi 
merely through the mind we are having puja, worship at temple, 
reciting of sthothras etc. All that is all right. But when we consider 
bhakthi at the ‘higher grade’ level instead of thinking that bhakthi 
can be practiced only to a Murthi with a form one should practice 
to show love to Paramathma even when He is without form and 
succeed in it. When there is a Marthi with a form - eyes, nose, four 
hands, eight hands etc the decorations with fine cloth and jewels 
etc and since the glories and compassion of the Murthis are 
described by Puranas and sasthras it is possible to show love to 
that Mūrthi. Such love is bhakthi. Of the different types of love the 
highest form shown to Īswarāis bhakthi. It is easy to show bhakthi 
to a Saguiiamuarthi with form which pleases the eyes and qualities 
which please the mind. One may think how it will be possible to 
show love to Paramathma without a form and who is Nirguna. 


This may be impossible in our state. We may therefore 
continue with ‘Marthi puja’, pilgrimages etc. But aspirants who 
are refined can show love to that which is without form or quality. 
But first let us see what is ‘love’. 


wee 


WHAT IS LOVE? 
It is only one Paramathma which is as several lives. When 


there are several, maya enacts a drama by which each is made to 


look different from the other. There is a force created by 


Paramathma which can unite different things and that force is love. 


The general tendency is for people to gain something from others. 


As opposed to this, giving ourselves to someone else and finding 
fulfillment in that is love. This is the difference between desire and 


love. If we have desire for a thing we seek pleasure from it. But 
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when we show love to something we give it happiness. Desire is 
taking and love is giving. We will have happiness from another if 
we get something from him - out of good looks, good qualities, 
wealth etc. The attachment we develop to it only for the sake of 
these is desire. We mistake it for love. 


Love is generated when anthahkarariam is at the highest 
state. At that time the mind and buddhi will be drawn into 
anthahkarariam and anthahkaranam will change its place into the 
heart and work from there. Since Ambdl is of the form of love, She 
has so blessed that even those beings which are cruel in creation 
itself will occasionally have the feeling of love. But for those who 
have refined mind and buddhi due to Sadhana, there is always love. 
At that time the heart will become the permanent seat of the 
anthahkarania. 


ANTHAHKARANAM (INNER SENSE ORGANS) 
AND THE HEART 


It is ‘antha’ karanam. But it directs itself not to the internal 
but to the external. Because it is not seen like the hands, legs, eyes 
etc and is inside it is called ‘anthahkarariam’. It dwells on the 
enjoyments of the world of duality. It will be so for all jrvas. It will 


get hardened by the impurity of experiences and be like a copper 
or brass vessel covered by verdigris. 


Coming to ‘hrudhayam’ it is not what all of us understand to 
be in the left side of the chest. Itis the place of the athma.* 


(* Sri Ramana Maharishi used to say that in the right side of a 
person is the heart as the place of athma) 


Itis true that athmd has no particular place but permeates all 
over. But by the grace of Iswara when one wants to turn the 
chiththam (anthahkarariam) which is always after duality towards 
adhvaitham and mediate on the āthmā he needs to have a grip 02 
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something. But to have that how will it be all right if a form or 
quality is adduced to the athma in a way that is wholly Sagurīa or 
duality? How then to provide the grip? If it is said that it is spread 
all over and transcends space, it cannot be imagined. That is why a 
particular point inside the body is kept as the place of ‘hrudhayam’ 
and athma can be imagined to be there. Who has kept it? It is 
Paragakthi. She who is the creator of all the maya of duality 
bestows Her grace on someone to take him to Adhvaitham. She has 
kept that point as the place of athma where the anthahkararia will 
remain collected. It is the place where the anthahkararia which 
gives the individuality to each life and the breath which gives life to 
the body come together and subside in one root. When they 
subside like that it is at that place ‘athmanubhuthi’ (experience of 
the Self) begins surfacing. 


It is a point, a minute dot which is a hole. It is said to be like 
the sharp tip of a particular variety of paddy (nivara sikavath). In 
the heart which is like the inverted lotus bud there is a subtle hole; 
from that the fire which is the life force spreads all over the body; 
at the center of the fire there is the atom-like effulgence - the 
‘ prana agni’ which is like a streak of lightning - the place where it 
endsas ‘nivara sukavath’ is the place of athma.* 

(* Narayana sūktham 1, 2) 

When it is said there is the ‘athma sthanam’ as a point-like 
hole inside the hrudhayam it means that the hrudhayam surrounds 
it. That is also a small place. There are two words used in the 
Upanishad. Dhaharam, Dhahram. Both mean ‘small’. Later, 
Dhaharam became ‘Dhabram’. In the Upanishad the hrudhayam 
and the athma sthanam inside it is described as ‘Dhaharam’ which 
is within ‘Dhaharam’ and ‘Dhabram’ within Dhahram’. The 
sathyam (Brahmam) which permeates the entire space is inside 
what is so small. 


When the entire world is considered as ‘Virat Purusha’ 


Chidambaram is the hrudhayam of the Virat Purusha. Chith Sabhai 
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in Chidambaram is that point in the hrudhayam. It is of the form ofa 
hole. Akasam is in that. It is a secret. Of the kshéthras for five 
elements (Panchabitha kshéthras) Chidambaram is ‘Akasa 
Kshéthram’. Chith Sabhai is also called ‘Dhabra Sabai’, the exact 
Tamil equivalent of which is ‘Chitrambalam’ (Small Ambalam). It 
is not correct to think that it is Chitrambalam which has become 
Chidambaram. Chidambaram is ‘Chith - Ambaram’ - that is Jnana 
akasa. Ambaram in Sanskrit means ‘akasa’ and nota sabha. 


If that concerns the Virat Purusha, in the hrudhayam of each 
of us there is a small akasa, a hole of the size of a point. I said that 
the principle of life (jiva bhavam) goes inside it, keeps declining 
and finally subsides. This happens when jiva becomes Sivan. This 
is beautifully described as ‘involution’. This is the activity of 
something which has expanded and shown itself out, again closed 
up and subsided inside. It is inside this hrudhayam that the ego ‘I 
am an individual jiva’ is born out of the evolution of the 
Paramathma as jiva with body, indriyas, anthahkarama etc. 
Ahankaram is the thought ‘I am individual who is different from 
Brahmam’. That is the starting point of Siva evolving as jiva. 


Evolution is called the process of creation (srushti krama) 
and involution is called ‘the process of annihilation (laya kramam). 
Layam is called ‘Samharam’ - annihilation - destruction. I used the 
more polished word ‘laya’ so that you may not be afraid of 
Samharam. Actually Samharam does not have the meaning which 
will create fear. ‘Hara’ means ‘taking’ something - like snatching. 
Sam - haram means Paramathmataking it fully into Himself. 


The hrudhayam which is the place of ahankara which 
detaches itself as an individual at the time of srushti also becomes 
the place where the anthahkaranam comes together at the time of 
Samharam. (when going to the Paramathma again, not as a 
temporary laya but uniting permanently). When it closes further 
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and remains at the sharp point at the center of the hrudhayam it is 
‘athma spuranam’. The hrudhayam is the place where detaching 
from Paramathma as jivathma and again uniting with Paramathma 
takes place. It is like there being a door which is used both as 
entrance and exit. 


I have said that of the four namely, chiththam, mind, buddhi 
and ahankaram which go to make the anthahkararfam the place of 
the mind is the neck and the place of ahankaram is the hrudhaya. 
The place of buddhi is the face. Chiththam is particularly 
mentioned as ‘dharariam’ - memory. When it is as memory its 
place is the navel. But thought which is basic to the mind, buddhi 
and ahankaram is created by chiththam only. Therefore it is not 
necessary to give it a separate place. When the mind is confused 
between two things chiththam will be in the neck. But when it is 
decided to be one way or the other by the use of buddhi, chiththam 
will be in the face. When we establish ourselves as ‘I’ the Jiva, 
chiththa will also be in the hrudhayam which is the place of 
ahankaram. 


AHANKARAM AND LOVE 


Since the wrong 'T has to become the real ‘I’ it has to be 
turned away from the world of duality and has to be given the hold 
of something which will help in uniting with the Brahmam. It is 
necessary to make the wrong ‘I’ that is anthahkarariam 
(ahankaram, mind and buddhi) go to the ‘athma sthanam’ in the 
hrudhayam. If a person has become very fat and flabby how can he 
be let in through a small door? In the case of the person with a huge 
body we say that the door has to be demolished to let him in. But 
this door cannot be demolished. The person has to be made thin. 
How to make him thin? 


This person (the ‘I’) has become fat by looking at all things in 
the mode of duality, taking from them many things and applying 
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them on himself. What has been applied like this has to be 
dissolved and then only by thinning the ‘ahankara anthahkaranam’ 
which is making him an individual in the dwaitha mode, he can 
enter through the hrudhayam and then the sharp point inside it and 
experience the true Self - the bliss of the state of Adhvaitham. The 
question is how to do it? It is only by practicing love. 


It may be asked whether anthahkarariam has not been 
thinned by the practice of vairagyam, samam, dhamam etc. But 
only the mind and buddhi were made thin by purifying them. But 
ahankaram is more subtle than these two. It is something which, 
without our knowing it, is taking revenge on us and burying us in 
the pit of duality. Therefore we ourselves may not know our 
haughtiness that ‘we have achieved vairagyam! Sama, dhama etc 
have borne fruit!’ But the ahankara inside will think that it has 
achieved this by itself and for itself and will be celebrating it as its 
own gain. That is, the ‘individual I’ which has to dissolve the gains 
it had through Sadhana in the athma and dissolve itself in it will be 
treating the gain as its own. Its receiving and getting fattened by 
this will continue. The feeling of ‘individual I’ which is the origin of 
all thoughts and feelings will not make itself lean so as to enter into 
the ‘athma sthanam’. In other words ego surrender which is so 
essential for sakshathkaram will not take place at all. 


Love - the noble attitude of giving ourselves - is the way to 
make the highest achievement reach the anthahkarara, the 
‘individual I’ and make it lean. Fortunately since the Sadhana of 
Vivéka, vairagya, Sama, dhama etc have already refined the 
anthahkarana the aspirants (Sadhakas) have only to be careful and 
be determined so that it will be possible to generate the true love. It 
will be possible to entirely give away ahankaram - which is as 
individual - surrender the ego and show love. 
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WHAT IS THE OBJECT OF THE LOVE OF A SPIRITUAL 
ASPIRANT? (ATHMA SADHAKA) 


The love that gets generated has to be shown to something. 
Then it must have an object for this purpose. To what has one to 
give himself, dedicate himself? If it is asked whether he can give 
himself and show love to other people, to his place, his country, 
the world etc it should not be at this stage. If he does that there is 
the danger that he will establish relationship with them and get 
dragged into maya again. 


The story of ‘Jata Bharatha’ is sufficient to prove this. To 
dedicate oneself in service to others, the country and the world in 
the earlier stages is good. But that is part of karma yogam. Now, 
when taking to jnana yogam in order to know that the world itself 
is maya and to discard that world, talking of love to it and doing 
service to it is not compatible. When one achieves sakshathkaram 
and becomes a jnani it happens that due to Iswara’s prodding he 
will engage himself in service to the world. Did not Acharya 
himself do it? But that was after he had become ‘“maya-proof’ so 
that maya did not affect him. Moreover, the jnāni does not do 
anything by himself but acts merely as an instrument in carrying 
out iswara’s sankalpam. Therefore one may show love before 
commencing Adhvaitha Sadhan4 or after attaining siddhi in it but 
not during the period of Sadhana. Because some who are part of 
tens of thousands of people do not show love to the world there is 
no great loss to the world. As a matter of fact the people of the 
world should think ‘somehow we are entangled. A few people have 
set out in a rare manner to get release. Let us do whatever is 
needed to make their life’s journey easy and do for them whatever 
is necessary’. 

Therefore he is not to practice love to individuals or to the 
society. This does not mean he should be inimical to the society. It 
is neither love nor hatred. Since ahimsa is his chief goal - even 
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when he is entering into sanyasa asrama he has to take the vow ‘no 
living being should have any fear of me’ and that ‘I should cause no 
harm to any being in any manner’ - he will have no feeling of 
hatred to any being or to the society - what is inside him namely 
the absence of a feeling of enmity achieved as the fruit of Sadhana 
should not be shown externally as love. 


But that state in which love gets generated only if he gives 
that amruth to someone and through that he gives himself he can 
. thin himself so that he is able to enter the door of hrudhayam. Who 
is that one? It is athma only. When talking of mumukshutha it was 
said that it is the athma which is to be ‘selected’ or ‘chosen’. It 
should be selected with surging love and the attitude of surrender 
that he would offer himself to the athma. Love should be shown 
with the attitude that it should be not only to offer refuge but to 
‘kill’ the ‘individual ‘T’ which remains separate. The athma should 
be ‘selected’ with great love. It is here that love becomes bhakthi. 


Love shown to the highest thing is called bhakthi. The love 
shown to equals is friendship, that shown to elders whether they 
are noble or not is respect. The love we show to those who are 
younger and those below us is grace. Love shown to those are in 
distress is compassion. The love we show to the eminent persons in 
the attitude of humility is bhakthi. Since the highest of all the 
eminent is only the Lord, we say in particular that to be obedient to 
him and to show love to him is bhakthi. Then there is guru bhakthi, 
mathru bhakthi, pithru bhakthi, désa bhakthi etc. Out of these itis 
only the Lord and the Guru who can take the ‘individual - I’ which 
we offer and dissolve it in the ‘only I’. 


Yet since it is said that the Sadhaka of the jnana marga has to 


get hold of the Lord not as Saguria but as ‘ Nirguita athma’ he has to 
show that love - bhakthi - to that athmd only. 


k*k 


234 


BHAKTHI OF THE NIRGUNA AND SAGUNA FORMS 


Since we have spoken of the functions performed by athma 
like announcing itself, acting as the refuge of the one who 
surrenders etc a question may arise ‘is it a Sagurīa and not 
actionless Nirguria? If it is Saguria that is not our goal. It cannot be 
like that’. 


It is here that sraddha should be brought in. That is why 
Acharya who shows us the way with great compassion has, right in 
the beginning, kept it (sraddha) as a bodyguard for our protection. 
‘Do not raise questions about Saguria and Nirguria. When the 
Upanishad which speaks at length about Nirgua athma has said 
like this here accept it with total faith and give yourself to the 
athma with love. Since all the Upanishads say that later it reaches 
you only to Nirguriam proceed on the basis of sraddha’ - one 
should tell oneself like this and do with faith. 


You may assume that just at that time only the Nirguna 
Brahmam showers its grace as Saguria and pushes you inside and 
there makes you united with Nirguria only. But the best thing is to 
proceed with sraddha. 


Even if a little room is given to Sagua the mind will 
immediately go after its infinite auspicious qualities, the joy of its 
sports etc and lead to ‘dwaitham’. However good it (saguria) may 
be do not forget that your goal is Adhvaitham. 


It is true that the thought of (Saguzta Brahma) Iswara will not 
fail to arise. So long as there is thought when something good is 
thought about how can the thought about Iswarā be avoided who 
has all those good things? Can the Adhvaitha Sadhaka avoid 
thinking about him whom all the religions except Adhvaitha 
siddhanthd talk of as being the ultimate? The thought will come. 
When that comes he should be prayed to with gratitude: ‘It is by 
your grace my mind has turned to Adhvaitham. It is by your grace 
that in a small way I am doing whatever needs to be done for that. 
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You are making me do all this because of your supreme grace that 
this child should be united in you, the Nirguria Swariipam in the 
end. Therefore if now I begin to worship you in Sagunia it appears 
to me that I do so this denying your grace and sankalpa. Instead of 
my going like that shower your grace so that I will follow this path 
only’ and turn the chiththa to Nirguria Brahmam. 


Gratitude - This is very important. The feeling of bhakthi 
arises now and then out of gratitude to him that he only has turned 
us to the great Adhvaitha. Still we have to maintain that bhakthi 
only for sometime and turn to our path. Even so all the bhakthi 
worship we had done in the beginning cannot hold a candle to this. 
Bhakthi practiced continuously in the beginning was more of a 
routine and not full of substance. But now when going on the path 
of jnana, suddenly for a change there comes a flash of bhakthi, that 


too with gratitude and though it is momentary it will be full of 
substance. 


Since the goal is Nirguñam, chiththam has to be turned to 
that. 


In the beginning stage (not the very beginning but the 
beginning of the state of ripeness) if it is felt that love should be 
shown to a Saguriamurthi, there is the guru for that purpose. Pour 
your bhakthi to him. Give yourself to him. He will raise it so that 
you will be enabled to show bhakthi to Nirguia. ‘Prasadhéna gufoh 


séyam pravruththa siyathé palam’ is what acharya himself has 
said. 


What is love? Is it not just getting hold of something? But 
taking hold of a thing is not to make it our own. It is an attachment 
combined with the thirst that it should make us its own. I 
mentioned about the ‘individual I’, the ahankaram. The 


attachment to a thing with the thought that the ahankaram should 
go is also love, bhakthi. 
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When it is said that love or bhakthi is to be deeply involved in 
something it does not mean chess or cricket or even being a 
bibliophile because these are all for the satisfaction of the 
‘individual I’, that is to fatten it. We talk of swayam. Instead of 
being involved in something to feed that swayam, if we involve in 
something to give away that swayam itself as food it is love, 
bhakthi. I have said that athma should be ‘selected’ (swayamvara 
of athma). This is a swayamvaram in which the ‘Varan’ eats away 
the ‘Vadhuw’ as food and remains! 
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A PLEASING LOVE WHICH IS FULL OF LIFE 


There is another aspect to this. That for which we have 
attachment is one with life; our life tries to get related to it in the 
name of involvement; love is to become that itself. Life! That is 
important. We talk of a friend being our life itself. Thus life joining 
another life is love. Is there life in chess or cricket? 


There are some who practice music, dance, literature etc by 
dedicating themselves to them, treating them as dévatha with life. 
When they touch the peak, for instance in music, we say they sing 
forgetting themselves. What does it mean? For that moment they 
give themselves - the separate ‘I’ - away to that art. Since that art 
has life it enters into them and makes them reach the high point in 
it. 

When itis said that even in science people like Einstein make 
discovery in a state in which they forget themselves - by intuition - 
how is that? If it is said that they do not think of science as a 
devatha with life in the manner of the artiste: is there not a ‘great 
life’ above all lives? Is that not the root for all arts, jnana, activity 
etc? That ‘great life’ will appreciate their dedication to science and 
make known to them a truth through intuition which is above the 
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function of their small intelligence. It may happen in cricket and 
chess too if the dedication is complete. But in such things there will 
not be the beauty of the life dedicating itself, the other life 
announcing itself and claiming relationship. 


In the entire process starting from nithyanithya vasthu 
vivéchana and then on to vairagya, dhamam, šamam, uparathi etc 
everything is treated as something inert (jadam), the aspirant 
himself becoming like a jadam and there is no beauty of a life 
having relationship with another life. That path appears very dry. 
That path will end in the ‘sinyam’ of Buddhism. But the Brahmam 
of Védanthd is not šūnyam. It is the whole (purnam). It is wholly 
‘rasa’. The Upanishad itself says - Jivan attains that which is 
entirely rasa and becomes blissful * 


(* Thaithiriyam II. 7) 


That is ‘chith vasthu’ which is full of light. It is said to be 
‘chithanandha rasam’, ‘chithananda pirriam’ etc. Bhakthi has 
been brought here for thinking of that as such ‘life’ with the 
thought that it must have relationship with us and dissolve us in 


itself. Bhakthi is for making the dry Sadhana cool by the water of 
bhakthi. 


When it was kept as a dry one that was also all right. There is 
a method of treatment by which a sick person is made to starve and 
then the medicine is given. There are some crops which are kept 
dry for sometime and then watered and helped to grow well. Here 
too it is like that. Since we are in a state in which in the mind and 
buddhi the thoughts feelings and decisions keep cropping up only 
as food for ‘ahankaram’ food has to be refused and it (ahankaram) 
has to be kept dry. It is by doing that, love will generate by which 
ahankaram itself can be given as food to another. At that time it 


should be converted to bhakthi to Brahmam which is the only light 
or ‘the great light’. 
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Bhakthi should. be practiced through athma which is 
Brahmam, to Sagunia Iswara, to the guru and one other thing also. 
Later we are going to have Upadésam of Maha Vakya manthra. We 
are going to make deep study of Upanishad and other spiritual 
sasthras. We should understand that these manthras and 
philosophical truths are also full of life - instead of thinking of 
them as just alphabets and matter learnt through them - and 
divinity; like the form of idols these are also as the forms of 
akshara into which life has been infused and should be used in the 
manner of having a relationship with them. We have to establish 
relationship with them with love in the thought that these also take 
us to the place where we become dissolved and do bhakthi to them. 
The philosophical truths which are given as Upadésa by the guru 
and which we have to meditate upon are not dry philosophies as 
generally thought to be. We should understand that they are equal 
to dévathas with life and practice bhakthi to them. We have been 
till now practicing Sadhana in a dry manner. In the third stage 
which is coming, sravariam, mananam and nidhidhyasanam are to 
be practiced with bhakthi. í 


If we know that what is to be done first hereafter is sanyasam 
it will appear that this stage is going to be dry. But actually it is not 
so. It will be dry for all external appearance and for the external 
world. It is the stage in which the world is totally discarded as 
maya lokam. But inside it is cool amruth of love. Outside it is dry 
coconut but inside it is cool water. Acharya with compassion has 
shown the state for that amruth of love (prémamruth) to ooze in 
that thing which is inside all things. 


ik 


FOR THE REMOVAL OF HAUGHTINESS ALSO 


It is one thing that the aspirants should not become dry. 
Another is that he should not develop ego; ego, self praise, notions 
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of honour and dishonour should not develop. Leave aside the going 
away of the ahankara which is part of the anthahkaranam - that is a 
big thing which is to take place at the end. What I am referring to 
now is what is popularly called ahankaram. To distinguish it from 
ahankaram (in the anthakarariam) we may call it ‘ahambhavam’ - 
haughtiness. But in the books of sasthras no such difference is 
made. We may use it for the purpose of clarity. I think the thought 
of ‘I’ is referred to as ‘egoism’ and ahambhavam as ‘egotism’. If 
the thought ‘we have gone beyond the stage of mandha, madhyama 
and above karma - bhakthi and we are progressing in the path of 
jnana’ arises that is the end of the whole thing. In order too that it 
does not happen and to create the wealth of humility, Acharya has 
kept bhakthi. It will make one very light. Since jnana has been 
given a high status by saying that it is only for the ‘uththama 
adhikari’ he should not become proud by that and the weight of 
that should not spoil the Sadhana and therefore to keep him on the 
alert the humility of bhakthi becomes necessary. There should be 
the humility that however much we may ‘select’ the Brahmam with 
love, unless the Brahmam reveals itself there is no redemption. 
With these thoughts, it is bhakthi which will help in creating the 
humility with which one will lie low before the goal. It is not only 
in respect of the highest experience. It is only when there is the 
humility to think ‘all the fruits gained till now through Sadhana are 
because of the Paramadthma’s grace. We have only made the 
efforts; fruits are from Paramathma. It is because of that grace we 
thought of making the efforts and continuing with it’ it will be 
possible to sacrifice the important ‘possession’ namely 
haughtiness to become a sanyasi. 


k*k 


AHANKARAM IN SADHANA : TWO STAGES 


‘To show love or to have relationship there should be two 
persons. Therefore it is ‘dwaitham’. It should not come near 
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Adhvaitha Sadhana’ - this is the general view. After commencing 
Sadhana it will be like that (showing love will mean dwaitham). If 
love is understood to mean being agreeable to some one and action 
is based on that it should not come near. Then it is only by doing 
Sadhana and becoming refined, real love can be known. It will then 
be known that the relationship being established is not ‘dwaitha’ 
but the one who claims relationship will give himself away to the 
thing with which relationship is claimed, get dissolved and it will be 
known that it is not two but only one. He would have attained the 
ripeness to practice what has been learnt. It is there that Acharya 
has given the name bhakthi to love. If that continues to be 
practiced the ripeness will become more ripe and then it will be 
dissolving without there being two. 


With what objective does one commence Sadhana? He does 
it with the object ‘I must attain Brahmam. I must become 
Brahmam myself’. Then he continues to practice. But when he 
attains the goal does someone who is ‘I’ become Brahmam? No, 
not at all. There is none to claim the ‘I’. Brahmam alone is there. 
There will be sakshathkaram only if the ‘I’ goes. In fact even to 
talk of sakshathkaram is only a formality. To say that one has 
sakshathkaram of Brahmam is itself wrong. No one can do 
anything with Brahmam. What happens is that at the final state he 
himself ceases to be. One who did Sadhand ceases to be at the end 
of it and the goal of Sadhana alone remains. This is what one great 
person” describes as a doll made of salt attempting to find the 
depth of the ocean. 

(*Sri Ramakrishna Paramahamsa) 


With the eagerness and desire that it should swallow him, he 
should prepare to sacrifice himself. That is a higher grade bhakthi 
mentioned here. 

Sadhana is commenced with the ‘I’ : ‘I should get released, I 
should attain Brahmam, I should become Brahmam’. But if that ‘T’ 
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is to be sacrificed at that stage it would not have been possible. The 
very thought of it will create fear too. Many among the Westerners 
who are highly intellectual and are courageous when they are told 
that the ‘jiva bhava’ - the feeling of ‘I’ - should be destroyed, 
express fear ‘Oh! No! How to sacrifice the individuality?’ It is true 
that even if one is not afraid from the beginning the jiva bhava will 
not go away immediately. That will go only if the old impressions 
are exhausted. It is only with that ‘jiva bhava’ they have to be 
removed. That is why the Sadhana Chathushtayam. The effort 
should be made to attain viveékam and then reach the state when 
vivekam has been gained to some extent. All this is done with the 
‘T as the base. It is to encourage us in the effort the feeling of 
‘individual - I’ could be there. It is not wrong. It is not only for 
giving encouragement to progress. It is also for making correction 
when a slip occurs by feeling regret for it. It is only if there is the 
separate ‘I’ the thought will come ‘Ihave slipped and fallen’. From 
now on I should practice with greater care.’ If on the basis of 
foolish Vedantha it is thought ‘ After all ‘the individual - I is false. 
What is there to slip or to be steady?’ there will be no progress at 
all. If the highest state namely ‘I am not’ is merely imagined but the 
old impressions keep bothering and yet if he remains thinking that 
his efforts are not necessary to remove them it will all be waste. 
When there is a Sādhanāis it not for the ‘ahankara - I’? Otherwise 
it will mean that it is for the athma. Has the āthmā to do Sadhana to 
attain itself? That is as itself without doing anything. Therefore the 
individual jiva with the ahankaram which is the cause of that ‘I’ 
should continue with the Sadhana. 


Yet, later when success is achieved in the efforts to control 
the mind, buddhi etc rejecting what all is to be rejected, receiving 
Upadesa about athma which has to be reached and reaching the 
state in which the thought is only on that, ahankaram also has to be 
discarded as one of those to be discarded. What all is to come 
hereafter is not what he acquires as the achievement of the jiva but 
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what he does to dissolve himself by the grace of Paramathma. Thatis 
why Acharya has ended Sadhana Chathushtayam with 
Mumukshuthva. Whatever happens thereafter is not what he 
acquires; they are what he has to do to give himself up : Sravarta 
manana nidhidhyasanam. 


The firecracker is stuffed with explosives. It is given a 
beautiful appearance with ornamental paper covering etc. All this 
is done only for the wick to be lighted, the cracker to explode and 
disappear into nothing. It is in the same manner that all Sadhandais 
practiced using the ahankara to finally reduce it to zero and make 
it disappear. Although right from the beginning everything is 
taking place only due to (Paramathma’s) grace what was important 
then was the Sadhana for the jivathma to strengthen itself. For that 
to happen grace also was of help. By now the purification process 
is mostly over. The anthahkarariam which has been purified has to 
go step by step to attain the experience. Strangely ‘attaining’ is 
actually ‘going’ or as Manickavachakar said, ina commercial way, 
it is giving the ‘jiva bhava’ and getting the state of Siva (Siva 
sthithi). Itis only as bhakthi or in a poetic sense we can understand 
it this way. Actually jiva does not get Sivan. The jiva goes and Siva 


remains. 


It is only for attaining ripeness for the destruction of 
ahankaram that bhakthi is being kept. Acharya laid down the rule 
‘You have done Sadhana and acquired the wealth of shadgam, the 
wealth of vairagyam and vivékam etc. Hereafter you should learn 
to give and become empty. Therefore I have prescribed bhakthi’. 


eee 


BHAKTHI AND HRUDHAYAM 


When humility and love are born of bhakthi and they begin 
to grow, ahankaram will suck the mind and buddhi which have 
been made lean by the Sadhana done till now and take them to the 
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hrudhayam. It is known to everyone that in bhakthi - the true 
bhakthi which is ‘athma nivédhana’, that is the jivathma offering 
itself as nivédhanam to Paramathma - buddhi has no work. Not 
only that there is no work for the mind either. The mind is 
‘sankalpa’ and ‘vikalpa’. Both of them have no work in true 
bhakthi. That is the state in which one leaves to ‘Thy will’. The 
feeling of bhakthi is not one of those feelings which the mind gives 
rise to and enjoys. Vatsalyam (affection or fondness) ‘madhuram’ 
(prema or love) ‘dhasyam’ (attitude of service) etc are said to be 
different forms of expression of bhakthi. But these will vastly 
differ from the vatsalyam of a mother to a child, the préma 
between the husband and wife and the attitude of service of a 
servant. Is there not so much difference between the vatsalyam 
that a mother shows to her child and the affection she shows to the 
neighbour’s child? The difference will be much more in the case of 
her vatsalyam and the bhakthi vatsalyam of a devotee to 
Bhagawéan. Itis the same with regard to prémaand dhasyam. 


Thus true bhakthi is not the activity of the mind. It arises 
from ahankaram when it is as the steady and root feeling of ‘I’ and 
the mind is also completely quiet. Also it is not for feeding the 
ahankaéram and making it grow but to make it lean, get into the 
‘athma sthanam’ and make it dissolved in the original root. 


What is not to be forgotten is that this bhakthi which comes 
in the context of the goal of adhvaitham is not like the ordinary 
bhakthi which has for its goal the enjoyment of its different 
expressions. In that case for that enjoyment it will be necessary for 
the ‘I’ of a jiva to be there. Those whose siddhantha is that bhakthi 
is the end in itself and it is Mukthi will say like that. But here the 
basic thing that for doing bhakthi permanently the ahankara jiva 
also should be there goes. Here the object is to dissolve ahankaram 
by love. If it goes on dissolving ultimately nothing will remain to 
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get dissolved. When it gives itself in bhakthi, ahankaram becomes 
leaner and leaner in its place namely the hrudhayam and only 
bhakthi will permeate it and hrudhayam will become the place of 
bhakthi. 


Wherever in the Upanishads mention has been made of 
hrudhayam - the place of ahankaram - Acharya would have 
referred to it as ‘lump of flesh’. But because he has said like this it 
should not be thought that it is entirely a physical organ. That is 
why it is said to be ‘a place which is like being physical’. The 
hrudhayam (heart) which circulates blood is entirely physical. But 
this one is in between physical and subtle. Many of the ‘chakram’ 
and ‘nadi’ mentioned by yogis are entirely subtle. They cannot be 
filmed by any x-ray. This hrudhayam also is similar. But it is not 
that subtle. It is this hrudhayam which holds together and controls 
the blood circulation taking place due to the physical heart, the 
breathing that takes place due to the physical lungs, the movement 
of the nadi according to the command of the physical brain, the 
several activities taking place in the digestive organs etc and gives 
them the life energy. It does the act of controlling with the nadis 
that go out from it. What can take place in the body of a jiva 
without the feeling of ‘I’? That is why this power has been given to 
the hrudhayam which is the place of ahankaram. Probably because 
matters connected with the physical body are important for the 
jiva and the hrudhayam has to control them this is kept as ‘semi’ 
physical. 

When Sadhana is done to dissolve the ahankaram that which 
is physical to some extent, will become subtle so as to be called 

‘akasam’. ‘Athma sthanany is as the causal 4kasam which is still 
more subtle - as the central hole of hrudhayam. Nothing physical 
or semi-physical can go directly through that hole which is subtle. 
It is only by making it lean it can be made to enter. Bhakthi does 


that function of thinning. 
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When bhakthi becomes ripe it is only love that will be shining 
above the flesh and nadi in the hrudhayam. That is why that itself 
(love) is called hrudhayam. Those who have no love, we call them 
those without a heart. Sometimes we talk of both together as 
‘préma hrudhayam’. It is to be noted that of the four organs of the 
anthahkarania it is not the practice to equate anything with its place 
(sthanam). Although the place of the mind is the neck, do we refer 
to those with a good heart as ‘good-necked’? In the same way we 
do not talk of those with good buddhi as those with good face. This 
is because the organs of anthahkararia are in the physical parts of 
flesh just like someone seated on a chair. We cannot say that the 
chair itselfis the person. 


I have said that even hrudhayam, when it is semi-physical 
what is seated in it is ahankaram. But we do not call those who 
have too much ‘ahankaram’ as those having hrudhayam. It is 
because love like atom has permeated into the subtle hrudhayam 
and nothing else is like this. Love is referred to as ‘hrudhayam ’. 
When we refer to Bhagawan as ‘Hrudhayavan’ we do not mean to 
say that He is the one who is in the make-up of the ‘ahankara jiva’ 
(in the semi-physical hrudhayam) but we say it in the sense that He 
shines brightly in the physical which has been made subtle by love 
which has peaked as bhakthi. Even if we do not know it in detail 
like this we say that He is manifest in the ‘bhakthi préma’. 


kkk 


THE NADIS OF THE HRUDHAYAM; THE LIFE OF A JNANI 
SUBSIDING AND THE LIFE OF OTHERS DEPARTING 


Here is a great fun! Many things which have no connection 
with love (préma) take place from the hrudhayam only. That is the 
wonderful maya sakthi of Iswara. That is because hrudhayam itself 
is the place of ahankaram. The reason is that the nadis which 
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conduct and control all the affairs of the individual jivas start from 
that and provide the life giving energy to other parts of the body. 


From this hrudhayam several semi-flesh nadis spread to all 
sides. Among them are those which end up in what are called the 
‘nava dwaras’ - the nine holes. When human beings die, depending 
upon their karma, for all people who are to take birth again, that is 
for most of us, life departs through one of these holes. Apart from 
these nine holes, there is an atom-sized hole in the crown of the 
head to all people. For all people life enters only through that when 
the body is in the womb as embryo. But when dying life goes out 
through all other holes except this to all those who are to have 
rebirth. Among those who have no rebirth, for all people except 
jnanis, life goes out of this aperture in the crown of the head. This 
is called ‘kapala moksham’. 


When it is said ‘except jnanis’ what about the jnanis? Who 
are those other than the jnani who do not have rebirth? 


The life of a jnani does not go out anywhere after the death 
of his body. He does not have the moksham which is to be attained 
by the life going somewhere. Moksham for him is not after death 
occurs. The moment he attains jnana, that is he has had ‘athma 
sakshathkaram’ , the anthahkararia which binds the mind dies and 
he gets released from maya and becomes ‘muktha’ - Jivan muktha. 
As he becomes muktha even when he is with the body there is no 
question of his attaining Mukthi by life going somewhere after the 
death of the body. 


But when he becomes a muktha his life does not go out. 
Because he is in the state of Mukthi even when he is alive, he is 
called ‘Jivan muktha’. Then, sometime later, death occurs. We 
need not go into such questions as to why he should live even after 
he has become a muktha or when life will depart from his body etc. 
The important view is that he is alive for his ‘prarabdham”™ to be 
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over even after attaining Mukthi and when that is over life also 
departs. To the question what happens to the life when the body 
dies the answer is : just as already the anthahkarania has gone into 
the hole in hrudhayam and subsided in the ‘athma sthanam’ now 
when death occurs life also goes into that only and subsides. That 
is, when the jnani’s body dies, his life does not go out through any 
nadi. Both in Upanishad and Brahma Sūthram this is made clear. 


(* that part of the karma of previous life which is ordained to give 
its fruits in the present life and starts giving fruits is prarabdam.) 


Even according to general understanding it is not said that 
the jnani’s life goes out but that it subsides. 


Who are those other than the jnāni who will not have 
rebirth? In general terms they are called ‘upasakars’. There are 
several types among them. What is common to all of them is : a 
conviction that everything does not end with this body and the 
world, All of them have definite belief that there is one supporting 
truth (sathyam). All of them have the thought that they should 
have release from the bondage of the world and attain moksham. 
With this the common view ends. After this there are individual 
views in accordance with which there are different anushtanas. 


One has the view of the Adhvaithi that the supporting 
sathyam is Nirguriam. But he feels, as different from the Adhvaithi 
that there is a separate support for each jiva. He does not think in 
the manner of the Adhvaithi that although it is Nirguriam it is 
Sathchithananda Pūrram. He thinks that it is something blank. 
Like Buddha he does not think there is no supporting sathyam and 
it is all sūnyam; he wants to destroy the mind for which he does 
yoga anushtaénam. We call him a ‘yogi’. He does think that 
individuality - ahankaram - must get destroyed. But he has not 
correctly learnt about the Supreme Truth which is one. He does 
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not also destroy the mind. He does not think like the one who 
follows the jnana marga ‘we are not the mind. Are we not 
Brahman? Why are we being harassed by something that is not 
there? Let us constantly think of what the Sruthi says that we are 
only Brahmam and put an end to the mind’. He feels that 
destroying the mind directly is difficult. Therefore he gives 
importance to the destruction of breath and with its help he does 
the destruction of the mind. 


By doing like this, in a strange manner even though his goal 
of sathyam is “Kaivalyam’ which is a blank, the sakthi of breath 
joins its root, the prara sakthi, that prana sakthijoins Maha Praria 
Sakthi which is the root of all beings; because of that sakthi he 
acquires wonderful powers. He is also faced with the responsibility 
of taking care that he is not dragged by them resulting in his losing 
his goal. 


Another has the view that the supporting sathyam is 
‘Saguriam’ only. He thinks ‘I should go and join it. I should reach 
to it but I should not become united with it. Because if I become 
united there will be no scope for enjoying its qualities. Since the 
jivathma’s most satisfying bliss is in such experience, to remain 
separate from it and enjoy it permanently is Mukthi’. Only if we 
show love to something we can experience it, experience what it 
does and enjoy the bliss. Therefore he practices love to it and all its 
aspects. We call him a bhaktha. His view is ‘we need not have to 
become united with the Paramathma. In fact, there cannot be such 
uniting. Paramathmda has not kept such a state of Adhvaitham’. 


Another holds a still different view. He is not able to control 
breath and do Sadhana or he is not inclined to do it. He is also not 
able to pour out his heart in bhakthi. But he also belongs to the 
category of upasakas who want to get released from samsara and 
the life of petty pleasures. Although he believes there is Swami he 
is unable to practice bhakthi emotionally or by jnana through the 
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intellect or unable to hold on to anything whether Saguria or 
Nirgurta. Therefore he keeps doing his ‘swadharma’ without desire 
for the fruits of his actions. He does all the samskaras prescribed in 
the Vedhas for the purification of a jiva. In the present day world 
those who render service without any concern for personal gains 
can also be included in this category. Whether one does Vaidhika 
karma or social service he must have the desire for release from 
samsara - moksham. Apart from not being concerned with 
personal gains he should not also be concerned about the gains that 
someone else will have due to his service. That is, service should 
not be done with the determination that it must have the result that 
one desires. It should be done with the determination that ‘there is 
Iswara. Anything will happen to anyone only according to his mind 
and his just decisions. We have no right to be obstinate with him to 
secure a particular result. We should go on doing what appears to 
be good and leave the fruit to that phaladhata.’ Such a person is 
called a Karma margi or a Karma yogi. 


From what I have said it will be clear that except the one who 
takes to the jnana marga, those of the three main margas - yogi, 
bhaktha and karmi - are upasakas. Even those who are followers of 
other siddhanthas which do not question the Védhas and do not 
say that there is no such a thing as the supporting sathyam and it is 
Sunyam and follow their religion well can also be included in this 
category. All these people get released from samsara after death. 
They are not born again. But the life which departs from their body 
does not immediately unite with the Paramathma. This is because 
none of them has thought of such Adhvaitha goal. They have not 
understood it and have not done what needs to be done for it. They 
have not desired it nor have they prayed to Paramathma for that. 


Yet since these people desire to have release from samsara 
and the cycle of birth and death and follow a good path for that 
purpose Bhagawan gives them that release only. He sends the life 
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which has departed from the body to Brahma lokam (the world of 
Brahma). With that they get released from samsara and the cycle 
of birth and death. That is, they attain moksha. Instead of thinking 
of that world as the world of the Chathurmukha Brahma we can 
say that it is the world of Saguria Brahmam. Those who are 
knowledgeable call Brahma as ‘Hirariyagarbhan’ and his world as 
‘Hiranyagarbha lokam’. 


The intermediate stage between the stage of Nirguria 
Brahmam and the state of creation due to maya is called 
‘Hiranyagarbhan’. Even though creation does not physically come 
out it is the state in which the Saguria Brahmam keeps the creation 
within itself like garbham in the form of sankalpam. ‘Hirariyam’ 
means ‘gold’. Although maya which is ignorance is like darkness, 
since it does this wonderful creation by the reflection of the 
Chaithanya (Consciousness) of the Brahmam that principle which 
is so reflected is called ‘Hiranyam’. 


Just as one door serves as both entrance and exit, srushti 
which came out through ‘Hiranyagarbhan’ goes back to that only. 
It will go when Hiranvagarbhan completes one hundred years of his 
life and he goes into Nirguria Brahmam and becomes united with it. 
One thousand Chathuryugam according to our calculation of time 
is one day time for him. There are one thousand Chathuryugas in 
the night. Thus his one day is two thousand Chathuryugas 
according to our calculation. He will live for hundred years made 
up of such days. During all that time, creation will be taking place. 
When he completes hundred years, he will be drawn into 
Brahmam. At that time along with him all creations, worlds etc will 
go and become united with Brahmam. Brahmam will be alone. 
Brahmam will be alone for the same long period during which 
creation had taken place. Then it will be srushti again. 


The end of the life of Hiranyagarbhan and his going to 
Paramathma with all his srushtiis called ‘Athyanthika Pralayam ’. 
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Most of the jivas who have the heavy load of karma and who do 
not follow any of the paths - karma, bhakthi, yöga or jnana - and are 
born repeatedly and are dying have to take lakhs of births and suffer 
in this world. One who follows the path of jnana becomes united 
with Brahmam in this life itself. The others - those who are called 
upasaka - escape from the cycle of birth and death but do not attain 
Adhvaitha Mukthi, go to Brahma lokam and from there they go along 
with Brahma during ‘Athyanthika Pralayam’ and get dissolved in 
Brahmam. 


The Brahma lokam will be a world of purity, peace and 
happiness. For one who reaches there, there will be no desire, 
enmity, disease etc. This is generally so for all kinds of upasakas 
who go there. Apart from this there will be different things for 
different types of upasakas. One who had followed the karma 
marga will have all his desires fulfilled provided they are without 
dhösham. The one who has followed the bhakthi marga will get the 
loka of his Ishta Deivam. When it is said Brahma J6kam, it does not 
mean that only Brahma is there. If the different bhakthas talk of 
their Vaikuntam or Kailasam this is the loka which appears to them 


like that. It is one Paramathma only who will show Himself as 
Vishnu, Siva and other deities. 


Looking at it this way Brahma is not Ishta Dévatha for 
anyone! If it is asked why then the lokam is named after Him, we 
may say that the very fact that he is not Ishta Deivam for anyone is 
the reason! Why I say like this is : In sasthras the attainment of this 
loka is said to be particularly for the one who has performed the 
Vaidhika karmanushtana without desire for fruits and only with a 
view for attaining moksham. Not only in Upanishads but in Dharma 
Sasthras including Manu Smruthi it has been said like this. For 
such a person there is no Ishta Deivam to which he does bhakthi. 
Therefore keeping in view the fact that he returns to the roots from 
srushti what is like the door between the two has been named after 
the Srushti Kartha. This is also useful in another way - if it is 
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named after a particular Ishta Deivam those who have other Ishta 
Deivam may quarrel! 


With some liberality we can add some others also in the list 
of upasakas. Although in ancient times only the Vedhas had spread 
all over the world they got distorted in other countries and when a 
stage was reached when there was no such thing as the Védhic 
way, some great men in those places founded different religions 
and philosophies. Such religions lay emphasis on dévotion to God, 
good conduct, meditation on the spirit etc. Those who follow those 
religions with sraddhda can also be said to be upasakas, we can say 
that they too will go to Brahma lékam and whatever be their belief 
- another world or the state of release - Brahma lokam will be that 
for them. We can be still more liberal and say that even those who 
are followers of non-Védhic religions which took birth in this land 
- and were founded by great men who had condemned the Védhas 
- and who consider their own religious founders with the same 
regard that we consider our rishis and acharyas may also attain 
Brahma lokam. 


It should not be thought that all those who follow the bhakthi 
margam will have only ‘dwaitha moksham’ in their ‘Ishta Deiva 
lokam’ . That is said only about those who are circumscribed by a 
philosophy which is not Adhvaitha. But when bhakthi is practiced 
in a spontaneous manner, it cannot be subject to the limitation of 
any siddhantha. Those like Azhwars and Nayanmars need not have 
to go by Visishtadhvaitha or Saiva Siddhantha but will allow free 
flow to their bhakthi. Some bhakthas who were like that had 
thought that it was not enough if they practiced bhakthi by being 
different from Bhagawan but had the uncontrollable urge to be 
united with him and have poured out such thoughts in their songs. 
There are also those who have sung about their having achieved 
that state of Adhvaitham. Such persons who have gone from 

-bhakthi to para-bhakthi will not gain the Saguna Brahmam in 
Brahma lokam but will attain Adhvaitha Sakshathkara Mukthi. 
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Even if one does not do Adhvaitha Sadhana but prays to 
iswara that He should grant him ‘Adhvaitha moksha’ and practices 
phakthi, He will grant him the Adhvaitha Mukthi which is higher 
than the Brahma lokam. What the person of jnana marga attains 
through Sadhana, the bhaktha attains through prayers as Iswara’s 
prasad. But some elders of our Adhvaitha sampradhaya are of the 
view that Īswarā will not give him Adhvaitha moksha directly but 
will turn him to the jnana margam and enable him to attain siddhi. 


Of the several yogas which are in practice there is one in 
which the supporting sakthi (adhara sakthi) is held and taken 
through the ‘Sushumna nadi’ from one chakram to another and at 
the end through that sakthi inseparably joins with the Sivam which 
is Brahmam. In this, Mukthi is of the Adhvaitha form. Therefore 
we can say that such upasakas also will have Adhvaitha Mukthi and 
will not go to Brahma lokam. 


There is a view that the ‘ashtanga yoga siddhas’ whose goal is 
samadhi in ‘Nirguna Thathvam’ also attain Adhvaitha Mukthi. But 
Gita does not support this view. We cannot accept something as 
being higher than Krishna Paramathma’s pronouncement. All the 
scholars of all sampradhayas are aware that He calls only the jnani 
as Sankya and sanyasi. He has said that only these persons who 
follow the Adhvaitha path become ‘Brahmabhuthar’ while in this 
world and attain “Brahma nirvanam’ (V-24) when the body falls. 
To become Brahmabhuthar is also Brahmanirvariam. Since he is in 
Mukthi even when the body is there, in order to distinguish it he 
has said “Brahmabhuthar’. To make this clear he has said : 

‘Abhitho Brahmanirvariam varthathé’ (V-26). The jnani attains 
Brahmamirvariam both in this world and the other. 


He has also said what those who follow the Yoga marga - 
Ashtanga yoga etc - attain. The yogi referred to by him is one who 
has controlled the breath and the mind. In addition, he has bhakthi 
also. Instead of doing a little dhyana on Iswara for gaining 
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concentration as laid down in Yoga sasthra, he always meditates on 
Bhagawan. Krishna says about him ‘Mam anusmaram’ 
(VOI-13) and “Sathatham yo mam smarathi nithyasah’ (VI-14). 
Such a yogi even if he gives up the body when meditating on 
Prariava which the Védhas say is ‘Sabhdha Brahmam’ he does not 
immediately attain Adhvaitha Mukthi. This is what Bhagawan says 
in the Akshara Brahma Yogam. He has said that his life goes to 
Brahma Jokam when the Sun is in the northern (Uththarayaria) 
transit (VIU - 24). 


DEATH DURING UTHTHARAYANAM - 
THE CORRECT MEANING 


Talking of death during uththarayanam is fairly popular. But 
the generally held view about it is not correct. What I am going to 
tell you may surprise you. But I am telling only what Acharya has 
said in his bashyam. Acharya has not interpreted ‘death during 
uththarayanam’ as ‘death occurring during the six months period 
from ‘Pausha’ to ‘Mithun’. That yogi (all upasakas like the 
Nishkamakarmi and bhaktha except the jnani) after life has gone 
through the nadi that goes from the heart to the head, goes to 
Brahma Jokam via the divine route called ‘Dévayanam’. Before 
reaching the terminus there are several junctions! Each one of 
them is the place of a Dēvathā. The first is the place of Agni. Then it 
is the place of the Devatha of daylight; then it is the place of the 
Devatha of Sukla paksha; then the place of the Devathas of the 
‘uththarayana period’ - note carefully it is not uththarayana 
period but the Devathas of that period. Like this he passes some 
junctions and then reaches the terminus. This is what Acharya 
says. Bhagawan also has said, following what has already been said 
in Chadndogyam and Upanishads like Bruhadharanyakam. 
Acharya’s bashyam on these and the Brahma Sūthram and the 
bashyam on it make it clear beyond doubt. 
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In the same manner for those who have rebirth, death during 
Dakshirlayanam means their life going on the Pithruyanam where 
the Devathas of that period ‘Dakshinayanam’ are there. It does not 
refer to death occurring during the six months period from Ashada 
to Margasirsh. 


The jnāni is not connected at all with going via the route of 
the Uththarayaria Devatha, reaching the Brahma lokam and getting 
united with Brahmam during pralaya. Therefore looking to the 
month of the death of a jnani and saying that ‘it is not 
Uththarayariam. If so has he not attained Mukthi?’ is not correct. 


x*ek 


TWO DIFFERING FRUITS OF KARMA YOGAM 


I have repeatedly said that if Karma yogam is done properly 
chiththam will get purified and then one will become qualified to 
take to Jnana yogam. If such a karma yogi starts jnana yogam in 
this life or in one or two subsequent lives he will attain Adhvaitha 
Mukthi. When that is so, if now it is said that karma yoga itself is 
one of the forms of Upasana and that instead of his taking to jnana 
yogam he will go to Brahma lokam and will get Adhvaitha Mukthi 
only after crores of ‘kalpas’ at the time of ‘Athyanthika Pralayam’ 
how is this to be understood? 


This is what itis : It depends on his goal, what he wants. If he 
is keen about Adhvaitha Mukthi but since he has not ripened 
enough to take to jnana yogam and therefore follows karma yogam 
to get qualified for it, then as soon as he attains purification of 
chiththam he will take to jnana marga. Then he will quickly attain 
Adhvaitha Mukthi. But if he is not interested in jnana marga and 
thinks ‘I want to get release from samsara. For that what I can do is 
only karmanushtanam’ and does karma yogam and stops with that 
he will get only Brahma Jokam. As I mentioned earlier Bhagawan 
will not on his own give whatis not asked of him. 


kK 
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NADI GOING FROM THE ‘HRUDHAYAM’ TO THE HEAD - 
WRONGLY UNDERSTOOD 


Even scholars who have written explanatory notes on 
Acharya’s bashyams to make them more clear do not have a 
correct understanding about the nadi that goes from the 
hrudhayam to the head. All of them think that this nadi is the 
Sushumna nadi mentioned in Yoga Sasthra. But this is not the 
Sushumna nādi which goes from the bottom of the spine 
(Mūlādhāram) to the head. What has been talked about in 
Upanishads and Brahma Suthra and which we have discussed goes 
out from hrudhayam. Sushumna nadi pertains to a particular yoga. 
Our Védantha religion which is based on Upanishads does not go 
anywhere near such aspects. The nadis which according to 
Védantha start from hrudhayam are connected with the conduct of 
the life of all people and the end to that life. What is best in them 
goes to the head. That has not been referred to as Sushumnda nadi 
anywhere in Upanishads or Brahma Sathram. It has been referred 
to as ‘Murdha nadi’ that is, what is in the head and what ends 
there. Acharya has also said like this only in his bashyam. In 
particular, wherever this subject appears in Chandogyam, 
Bruhadaranya Upanishad and Brahma Suthra bashyam Acharya 
has not said Sushumna at all. In Gita also it is said : 
‘Mardhnyadhayathmanah pratiam’ (viii-12)- when talking of 
taking the praria to the head and the body dying through that - both 
in the original and the bashyam - there is no mention of Sushumna. 
When Acharya wrote bashyams one after the other he has 
mentioned Sushumna only in Katopanishad, Prasnopanishad and 
Thaithiriyam which are the first three. Also in Thaithiriyam he has 
talked of hrudhayam, the physical organ (heart) which all of us 
know and has said that it is necessary. The reason why he said like 
thisis : 

When the person who follows the jnana marga at the height 
of his Sadhana, practices bhakthi for the annihilation of 
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ahankaram, the mind and buddhi coming to the hrudhayam which 
is the place of ahankaram, the hrudhayam getting filled by the 
subtle bhakthi and thereby ahankdaram becoming thin and then 
entering the central hole and subsiding there - all this process takes 
place without his being aware of it. When athma is said to be 
Nirguram the mind is not able to get a grasp of it since it is vague. 
Whatever the root for thoughts and breath is according to guru’s 
Upadésam he has to assume it is at that point and concentrate. He 
will have known from the guru that it is the center of the 
hrudhayam. But his chiththam (anthahkaranam) will not fully go 
there immediately and get stabilized there. Only the chiththa will 
become stable to some extent at the place he finds. It is only after 
the impressions are completely wiped out and ahankaram 
annihilated, it will be stable. He is not aware of the process related 
to hrudhayam and nadi. It will not come to his attention at all. His 
only attention, only aim will be in ‘athma spuranam’ really 
materializing in the place to which he is holding. It should be so. He 
will be aiming only at sakshathkaram. He will be meditating on that 
only. If he looks to something as the path leading to it, it will only 


be distraction. If the attention is on the path the goal will be 
missed. 


Supposing someone says that Ambal has manifested at some 
place nearby, immediately, we will develop a mental attachment to 
that place. To make real what was mental we will just run. When 
we run like that we do not take notice of the type of the road, 
whether it is a metal road or a concrete road etc. 


Therefore if we ask a jndni who has attained siddhi about 
hrudhayam, nadi, the hole etc which Vedantha speaks about, he 
will say nothing. He who does not know anything about himself 
will, of course, not know about upasakas, the ordinary people etc. 
One who does not know anything about the road by which he came 
will not know what all things were there on either side of the road. 
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It may be pointed out that the rishis themselves who were 
great jnanis have said all these things in the Upanishads. That is 
true. Once rishis had attained jndna and the siddhi from which they 
can never slip Paramathma Himself disclosed to them the wonders 
and secrets of His creation and felt gratified. It is at that time that 
he himself has disclosed this process and also the process meant 
for upasakdas and the ordinary people. They in turn have disclosed 
all His sports and wonders to others. 


When these matters reached others they had created some 
confusion. The touch of maya is there in everything! If someone 
wants to go to a jnani to have a confusion cleared, the jnani does 
not know anything about these. Or he knows only to the extent the 
Paramathma has let him know. The jnani also has no desire to 
know more than that. Because He (Paramathma) let him know to 
that extent he had just known it. He himself had no interest in it! 
When this is so the confused knowledge would have to prevail as 
the right thing. 

In the same manner when all people were thinking that the 
‘Mardha nadi’ going from the hrudhayam to head is Sushumna, 
Acharya appeared on the scene. He was Sarvajna even at birth. 
Although there was nothing which he did not know, when he had 
come as a human being and was to guide the people he had to show 
as if he had learnt everything only through the guru. First as a 
brahmachari, he studied several sasthras during gurukulavasam 
and then received Brahma Vidhya Sasthram from the sanyasa 
guru. Then according to the guru’s command he wrote the 
bashyas. 


When he wrote like that he did something with great 
humility. Although he had experienced everything and he was a 
Sarvajna he did not say anything on the basis of his own knowledge 
and experience but on the basis of sāsthrās, sampradhayas and the 
conduct of the sishtas (sishtacharam) as approved by them. He 
thought ‘if we speak on our own authority it will be all right only if 
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what happens to me happens to others also. Will it happen like 
that? Is it not because Buddhism and Jainism were preached on the 
personal authorities of the founders, those religions went on the 
wrong way and we have come to set things right’ controlled 
himself and allowed tradition itself to speak through him. At that 
time he thought ‘in matters not connected with spiritual 
development, even if the traditional belief is not all right I should 
not interfere with it. If I do it, it will become a license to others to 
do so and discipline will suffer’ and spoke according to beliefs 
which were prevalent in the society. 


The matter regarding hrudhayam, nadi etc spoken of by 
Vedantha Sasthras is one such. By knowing about them there is no 
spiritual gain; nothing is lost if they are not known. There is a big 
difference between this and the Sushumnd and other nadis of Yoga 
Sasthram. In Yoga Sasthram many things are said : ‘Do the 
practice in this particular way, create the flow of life energy in 
such and such a nadi and gain such and such fruits.’ There is in 
them something for spiritual advancement also. But as for as the 
hrudhayam, nadis and the center hole spoken of by Védantha are 
concerned, one cannot do anything to have any gain. His ‘Jiva 
bhava’ will automatically join those nadis or the central place 
depending upon his life style, his Upasana and athma vicharam. In 
Yoga Sasthra one’s life and Sadhana take shape by the flow of 
prāna by his efforts. But in Vedantha, depending upon his life style 
and Sādhanās, such a thing happens in the nadis etc without his 
control. Therefore he has nothing to gain by knowing those things. 
Nothing is lost even if we were to understand them wrongly. 


The matter about the nadis of Yoga sasthra are like carefully 
going up a ladder. In that one has to carefully climb step by step by 
his effort. Vedantha nadis are like a lift. It carries by itself. One 
who is in a lift has nothing to do nor need he know how the lift 


works. Even if he has wrong ideas of its functioning the lift will take 
him to where he has to go. 
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That is why when Acharya wrote bashya in the early days he 
also described the ’Murdha nadi’ as Sushumna according to the 
idea prevalent among the people at that time. 


He said it briefly and did not elaborate. Then when this 
subject came in a rather deep form in the Chandogya and 
Bruhadharanyaka Upanishads and Brahma Sūthram, instead of 
saying Sushumna he said merely ‘the nadi going to the head’. Then 
also he did not clearly say that it is not Sushumna. Also he left 
without changing what he had said in the earlier Upanishads as 
Sushumna. He did not give importance to unnecessary things. 


It may be asked why he has said what he considered right 
regarding uththrayariam-dakshinayanam contrary to the popular 
view. The answer is : It is true that by knowing it one will have no 
spiritual gain. But if it is wrongly understood one may think that 
even an ordinary soul departing during uththarayanam is noble 
(uththama). This of course does not matter. But even a mahathma 
who departs during Dakshiriayanam willbe considered an ordinary 
soul which will have to be reborn. Acharya thought that this will be 
blasphemy (abhacharam) and therefore he said what is correct. 


When commenting on why Bhishma was waiting for 
uththarayanam (Brahma Suthram IV-2-20) we see Acharya’s 
nobility. He says Bhishma did it ‘achara paripalanartham’ - that is 
to show the common practice in the world, Bhimsha did like that. 


Another fun is that Sushumnais the name originally given for 
the ‘Murdha nadi’ mentioned in the Vedantha. Sushumna is one 
of the seven important rays of the Sun selected from out of crores 
of rays. Appayya Dikshithar has mentioned this in his sthothra on 
the Sun. The rays of the Sun travel through the nadis of the 
hrudhayam mentioned in Védantha, spread all over the body and 
create the semi-physical fluids which are the base for blood, bile, 
phlegm etc. This is said in Chandogyam. Of these nadis it is the 
nadi through which the Sushumna rays of the Sun flow, which goes 
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from hrudhayam to the head. That is how that nadi came to be 
called Sushumna originally. The followers of Yoga sasthra have 
kept that name for the central nadi which is important in the yoga. 
Although originally it had connection with the Sun, people of the 
Yoga sasthra, instead of giving that name to the Surya nadi of their 
sasthra gave it to Agni nadi because itis central. 


A reason could be said for Acharya who called it in 
Bruhadaranyakam and Charidogya Upanishad and Brahma Suthra 
Bashyam as ‘Mūrdha nadi’ having allowed Sushumna nadi which 
he had used in the beginning to remain unchanged. Since he has 
used Sushumna only in those three places he must have thought 
that by that everyone will understand that the hrudhaya nadi of 
Vēdānthā originally had that name. Quite contrary to this, the 
impression had been gained in later years that in all other places he 
has referred only to the Sushumna nadi of the Yoga sasthra. 


we * 


THE BHAKTHI OF JNANA MARGA IS GREATER THAN THAT 
OF BHAKTHI MARGA 


The question ‘is there bhakthi in jndna marga also?’ was 
raised and it was examined. It is this bhakthi which is useful to gain 
the most permanent Adhvaitha moksham in this life itself. It helps 
to unite the jiva with Brahmam, the supporting Sathyam. But the 
bhakthi of bhakthi marga stops with joining the jiva with Saguma 
Brahmam, the form that the supporting Sathyam has taken along 
with maya. It is also not uniting with the Saguna Brahmam but 
being apart from it and enjoying it. For whatever period of time 
(crores of kalpas) such experience is enjoyed it is not permanent 
moksham (although the founders of the bhakthi marga say that it is 
permanent). But one day when the Saguria Brahmam is drawn into 
Nirguna Brahmam that experience comes to an end and thus the 
bhakthi of bhakthi marga helps to take one to the moksha which is 
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not permanent. The bhaktha may say ‘let me keep doing bhakthilike 
this permanently’, But [swara will say ‘How willitbe possible simply 
because you want to do it permanently? I feel that my disguise as 
Sagua Brahmam is enough. A make-up cannot remain 
permanently. Atsome point the one in make-up will like to remove 
it and be oneself. I have now thought like this. I am tired of Ida. 
Now it will be rest for as long a period as I had remained in make- 
up’. Iswarā will remove the make-up and be in Nirguiiam. When 
there is no maya and Isward where will jiva be? Therefore the jiva 
also has to go with him to Adhvaitha moksham which is 
permanent. Paramathma will rest for the period of the life of 
Brahma - that is He will be by Himself in Nirguna state - and when 
srushti commences again the one who had attained Adhvaitha 
Mukthi will not be born in that srushti. 


The important thing that has been learnt now is that bhakthi 
is dissolving with love the ahankaram in the basic (root thing) - 
mula vasthu. Since the thing which has to be reached is Nirguiiam 
there is no room for dissolving us in the divine qualities. Therefore 
it means dissolving in ‘akhanda chaithanyam’. ‘Akhanda 
chaithanyam’ means the thing which is full of life and which is not 
limited by anything. One who follows the jnana marga is keen to 
dissolve in it the ‘I’ which is the main root for the jiva bhava’. He 
thinks like that without knowing that such thinking is real bhakthi. 
Without thinking of joining with a state which cannot be 
understood or joining with something which is blank or since there 
is nothing to join and it is sinyam, to perish, anyone who has 
understood Adhvaitha vidhya will practice it for dissolving in 
sachithanandam which is full of life and is whole (param). When 
it is said that this life should dissolve in that life love will surge by 
itself without its knowledge. Acharya has said ‘mdksha kararia 
samagrayam bhakthiréva gariyasi’ in the thought ‘why should such 
a good thing as love be practiced without knowing it? Because itis 
not known and Brahmam is thought of constantly with intellect, 
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the intellect may itself drag away; it may block the way for opening 
the hrudhayam and practicing love and to cut off the root of 
ahankaram which has gone deep there. Therefore let us say it 
openly.’ 


I have said that bhakthi is dissolving ahankara with love and 
joining the basic thing (mula vasthu). The love shown to the Sagunia 
form of that vasthu has generally come to be called bhakthi and 
that path as bhakthi marga as distinct from the jnana marga. 


When a certain aspect (bhavam) remains the same it does not 
shine. It is only when the bhava branches out in newer and newer 
forms with life in the form of action it shines. Supposing we just 
keep prolonging one swara for example ‘sa’ or ‘ri’ how will it be? 
It is only when the seven swaras are used it is pleasant. Except 
when there is samadhi resulting from the subjugation of the mind if 
the mind functions even a little, the bhavas that come up will not be 
shining unless they take new forms. ‘Not seen’ means it is not only 
for others; even that person will not know it consciously. 


When it is bhakthi to Nirguitam he is thirsting that his little 
life should dissolve in that great one. That thirst is like expanding a 
single swara. There is no room for variety. Making new things is 
the activity of the mind. But he is keen on destroying the mind. He 
has subjugated it with ‘samam’ ‘dhamam’ etc. So far as he is 
concerned even knowing it consciously comes under ‘ego 
consciousness’. Therefore it is not desirable. Therefore he himself 
is not aware of the bhakthi aspect in this. What to say of others? 
Others will not at all know his bhakthi. 


If we see whether that to which he practices bhakthi does 
anything in return and enlightens, that too is not. How can the 
Nirguna Brahmam react? Sagwa Iswara who controls the universe 
will appreciate his bhakthi and will keep on making him progress in 
attaining maturity. Since His object is not to turn him to Sagunam 
He will do what He does without his knowing it. Thus this bhakthi 
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will be one-sided and that too without being known. Although this 
is the true and highest bhakthi which entirely dissolves ahankaram 
it is like this. It is a bhakthi which not only dissolves the jiva but 
dissolves itself too! The bhakthi which infuses sacrifice in him is 
itselfa ‘thyagi’ (one who sacrifices). 


When it is bhakthi to Saguriam, how is it? The attitude of 
bhakthi which one has to a Saguiia Marthi which is the abode of 
infinite, auspicious qualities and is engaged in newer and newer 
types of activities, grows in different ways and there is room for it 
to spread with newer and newer taste. 


As the quintessence of everything it is here the claiming of 
relationship with love shines brightly. For a jiva to show love to 
Nirguria Brahmam it is like trying to claim relationship with one 
who is in Samadhi Nishtai. With Saguria Mūrthi it is possible to 
have relationship, thinking of Him as the Lord; son, mother, 
friend, husband etc. That attitude manifests itself in dancing, 
singing, bhajans, sankirthan, plilgrimages, festivals, upanyasam 
etc. Since practicing bhakthi is the very life of these mdrgas, he 
does it very consciously. 


On top of it Bhagawan who is the recipient of bhakthi also 
reacts. Although He may not manifest Himself before all bhakthas 
He gives dharsan to those who have reached the peak of bhakthi 
and shows them also several kinds of Jilas and establishes the 
relationship with him with a love that is millions of times that of the 
bhakthi of the bhaktha. When people hear the stories of what He 
has done to the bhaktha they experience the joy of having 
established a relationship with him. To them also He will be 
extending His grace in a subtle manner while creating an 
impression on their mind. 


When bhakthi is practiced to the Saguia Brahmam in the 
state of duality, the attitude of bhakthi is clearly seen. That is why 
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it is called bhakthi mārgā and one who takes to that path is a 
bhakthaas different from the jnana mārgā and the jnanis. 


But when it comes to one giving oneself as nivedhanam to 
Paramathma (athma nivédhanam) the person who follows the 
jnana marga stands higher than the bhaktha of bhakthi marga. The 
bhaktha has completely destroyed his ahankaram so far as worldly 
things are concerned. Internally also by his great humility he has 
destroyed ahankaram. But he does not want to destroy the 
ahankaram which is like the main root of the jiva inside the mind. 
He thinks that for maintaining the relationship with the Saguria 
Brahmam and to enjoy its qualities the ahankaram of the individual 
jiva must be there. Of the two, namely, ahankaram and 
ahambhavam (egotism) he comes forward to sacrifice the second 
and not the first. 


Therefore, even though sSsaranagathi (surrender) is 
mentioned in bhakthi sasthras, the one who follows the bhakthi 
marga does not do surrender in the form of ‘athma nivédhanam’ 
but keeps for himself a little of the ahankara of the individual jiva 
only for enjoying the Paramathma and he surrenders only the rest. 
It is not total surrender. It is the followers of the jnana marga who 
do not actually talk of surrender but make total surrender, give the 
jivathma as ‘ahuthi’ in the ‘Brahma agni’. This is true, complete 
athma nivédhanam, surrender, bhakthi, prapaththi. 


kkK* 


BHAKTHI ITSELF IS JNANA AS SHOWN BY KRISHNA 


More than saying that bhakthi is the important means to 
attain jnana, Krishna has shown that jnana itself is bhakthi. He 
talks of four different types of bhakthas and gives them the names - 
arthan, jijnasu, artharthi, jnani - ‘Artho jijndsurartharthi jnanicha 
Bharatharshaba’ (Ch. VII-16). Arthan is one who is in difficulty, 
who is suffering. Jijnasu is one who wants to attain jnana. Artharthi 
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is one who desires to have money, house, position etc. Jnāni is a 
jnāni. 

While placing the bhakthas in the order of the degree of their 
maturity the order arthan, artharthi, jijnāsu, jnani would be 
correct. But when these are put in the form of sloka, jijndsu has 
been mentioned first and then the artharthi to suit poetic nicety in 
the formation of words. We are concerned here with the fact that 
he has referred to the jnani as a bhaktha of the highest class. To 
forestall the possibility of the jnani being interpreted as the jnani of 
the dwaitha state, he says he has ‘Eka bhakthi’ (Ch. VH-17) and 
then proceeds to say that itis his opinion that ‘Jnaniand I are one’ : 


‘nani thvathmaiva mē matham’ (Ch. VI-18). 


Later when he gives Upadésa of bhakthi yogam, (worship of 
Saguria in the state of duality) he calls the bhaktha as ‘priyah’ - 
athiva priyah (XII 14-20). From the fact that he does not say ‘Iam 
he himself’ it is seen that here he refers to the adhvaitha jnani only. 
In the Upadésam of bhakthi yoga, he says ‘for those who are 
conscious of their body Sadhana in Nirguna path gives them 
suffering and speaks in detail on bhakthi which is worship of 
Saguria. It is clear that he is giving Upadésam of Saguna bhakthi 
because the jndna marga is not easy for those who are conscious of 
their body and not because it is better than jnana. Then he 
describes the characteristics of the bhaktha in seven or eight slokas 
starting with : Adhvéshta sarva bhuthanam’ (XII-13) - he should 
have no hatred towards any creature and ends the chapter with the 
words ‘such persons are much beloved of me’. For those who see 
this from a neutral stand point it will be clear that all the 
characteristics mentioned here are those of the jnanis. In Bhakthi 
Yogam the Lord has not mentioned anything such as enjoying the 
qualities of Bhagawan, becoming emotional in the high state of 
bhakthi and crying, singing, dancing, fainting etc having 
relationship in the form of dhasyam, vatsalyam etc. All that he says 
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namely that there should be compassion towards all creatures, being 
free from ahankaram and mamakaram (J and Mine) equanimity in 
joy and sorrow, being dévoid of jealosy, fear, confusion etc 
remaining satisfied with what one gets are of the one who follows the 
jnana marga. He has also spoken in another sl6ka which is like the 
description ofa bhaktha in a general way. 


Machchiththa madgathaprana bodhayanthah parasparam 
Kathayanthascha mam nithyam thushyanthi cha ramanthi cha 
(X-9) 
‘Their mind is totally devoted to me, they consider me as 
their very life, conversing with each other about me always and 
enlightening each other, talking of my stories, feeling that as bliss 
and satisfying’. But this is not said in bhakthi yogam. It is not even 
about those who are generally considered bhakthas. In Vibhūthi 
Yogam, when saying that it is His glory that has permeated into 
everything, he says that the ‘budhar’ who have understood this 
devote their mind and life to him, speak about it and are dancing 
with joy’. ‘Budhar’ means those who follow the intellectual way. 
But instead of being dry Védanthis they are together with 
involvement and love. He calls them ‘Bhavasamanvidha’. That is, 
they are those who are according to Acharya’s definition of one 
who follows the jnana marga. When He speaks further on, the Lord 
does not say that he is going to give them Upadésam of bhakthi 
yogam. He has clearly said that he will bless them with jnana marga 


which is Buddhi Yogam and destroy whatever remains of the 
darkness of anjriana. 


Even in the last chapter he says ‘bhakthya mam abhijanathi’ 
-(Ch.XVII-55) - one who understands me correctly through 
bhakthi - this is related to jnana. It is from the root ‘jna’ both 
jnānam and jnanathi are derived. ‘Through bhakthi he understands 
me as I am, enters into me and by my grace he attains the 
imperishable permanent state’ - thus he has spoken the essence of 
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Adhvaitha. Continuing, He tells Arjuna also to be like that. He asks 
him to take up Buddhi Yogam and not Bhakthi Yogam. 


Thus what everyone should understand is that it is not just 
the ringing of bells, offering flowers, trying to establish 
relationships in different ways etc but the highest form of bhakthi 
by which one offers oneself to the source of all life has an 
important place in jndna marga. 


xk 


THIRD STAGE 


After having succeeded in Sadhana Chathushtayam the third 
stage is the final. It is the stage in which anushtanam is to be done 
after leaving home and everything and becoming a sanyasi. The 
parts of this stage, namely, to receive Upadésam, absorb what has 
been received and then do Dhyanam with the anthahkaranam fixed 
in it are necessary for people following any path and for those who 
begin at the bottom and make efforts at all stages. 


ka 


REUNUNCIATION 


When we talk of Adhvaitha Sadhanam the first step in that is 
sanyasam. Therefore this has to be talked of (even though no one 
here will go for it). It is good to know about the ideal state of 
sanyasam because even if others need not have to cut off all 
attachments etc whoever makes efforts for spiritual advancement 
by whatever path has to give up such attachment etc to some 
extent. 

If the athmd is to be realized one has to aim at it only, think 
of it and do what is necessary for it. If release is to be had from the 
power of maya and the great siddhi of becoming Brabmam itself is 
to be attained it will not be possible unless one is totally dedicated 
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only to that goal, be attached to that only and direct all efforts 
towards that only. How can one do this even when having the other 
attachments and relationships? How can that maya and this jnana 
be together at the same time? 


It is only after taking sanyasam one becomes qualified to 
receive Upadésam of the Maha Vakya of Védhas namely ‘this jiva 
is Brahmam only’. Brahmam also means Védha. The Vedhas which 
are Brahmam proclaim through the Maha Vakya manthras that jiva 
is Brahmam. Therefore these manthras have special power. By 
merely knowing ‘jivais Brahmam’ and meditating on it the goal will 
not become actual experience. The attainment of the goal will 
become easy only if ‘japam’ of the Védha manthras are done 
through the Maha Vakya, meditated upon internally. ‘Easy’ does 
not mean that it is very easy. It is only comparative. Being 
immersed in the thought of Adhvaitham and making efforts for 
sakshathkaram is like one digging a well for taking bath. Attaining 
the same goal through the Maha Vakyas of the Upanishads is like 
drawing water from an existing well. Only thing we have to do is to 
make the efforts of drawing the water. It is not like just turning a 
tap and water flowing. The size of the pot, the depth of the well etc 
change according to the samskard of each one. Some people may 
have to work hard like drawing water several times with a small pot 


from a deep well. But if we compare all this to our having to dig a 
well ourselves? 


This is ‘protected’ water. There is a watchman. Only if he 
allows we can take water. That watchman is the guru. 


The manthras which are the aggregate of sounds are those 
which give us benefits both here and hereafter by drawing the 
‘Paramathma Sakthi’ and grace which remain spread in the space. 
The manthras which are the crown of all such manthras and unite 
the Jivathma with Paramathma are called Maha Vakyas. Aharya 
has said (in his bashyam on Itharéya Upanishad 1.3.13) about the 
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Maha Vakyas that they are ‘athma jnana prabhodha kruch 
sabdhikayam’ - they contain the sabdhas which awaken the 
(Adhvaitha) athma jnana in the jivathma which is sleeping in 
anjiana. He has said that just as a person who is asleep is woken up 
by beating a drum the guru beats the drum of Maha Vākyäs and 
gives enlightenment. 


Such a guru will look to the fitness of a person and approve 
of him as a Sishya, give him sanyasa asram and the Upadésam of 
Maha Vakyam. ‘Fitness’ here means a person must have 
progressed to some extent in vivéka, vairagya, sama, dhama about 
which we have seen earlier in the context of Sadhana 
Chatushtayam. 


There are 1180 sakas for the Vedhas. Each of these has a 
Upanishad and each Upanishad has a Maha Vakyam. Although 
there are more than 1100 of them, 4 Maha Vakyas have been 
selected - one for each Védha. From ‘Viswéswara Smruthi’, 
‘Niraya Sindhu’ (a compilation of Dharma Sasthras) and several 
other authorities mentioned in sasthras and from what has come 
through tradition it is seen that at the time of dikshai for sanyasam 
Upadégam of these four Maha Vakyas are to be given. There is 
scope for the guru to give Upadésam of some other Maha Vakyas 
also. There is a tradition that the one who receives dikshai should 
receive one Maha Vakya additionally from the saka to which he 
belonged in his Parvasrama (before taking sanyasam). There is also 
the practice of giving Upadésam of ‘Prarava’ first and then the 
Maha Vakyas. 

Receiving Upadēsam like this is called ‘Sravatiam’ in Brahma 
Vidhya Sasthra. The direct meaning of Sravarīam is ‘to listen’. 
There is a saying of great men : ‘Sanyasya Sravanam kuryath’. 
That Sravariam has to be done only after taking sanyasam. 


The goal of this Sravaram is to attain Mukthi as Nirguria 
Brahmam remaining at one place and without going anywhere. Life 
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leaving via the path of the Sun (Surya gathi) and joining Saguna 
Brahmam in Brahma lokam is lower in merit. Mundakopanishad 
says that even to attain that state one who is a santhan and a 
vidwan and has matured has to go to the forest, live on biksha and 
do thapas. When that is so, it is clear that one who has to receive 
Upadésam of Nirguiia Thathvam has to take sanydsam. The next 
manthra speaks about him also. After examining everything in the 
world he feels and decides ‘everything in this has the bondage of 
karma. Athma which is our goal should not be caught in karma. 
Therefore I will give up all karma’. That is, he gets ready to 
become a sanyasi. He wants to receive sanyasam from a guru and 
therefore goes in search of him. It is to emphasize the fact that it 
has to be only through a guru, Upanishads say ‘Gurum 
éva’.Acharya has explained that even a ‘sasthrajna’ who knows 
everything should not think that he can by himself attain Brahma 


Jnanam and engage himself in that effort and therefore the 
Upanishads say ‘Gurum éva’. 


In the later part of the same Upanishad it is said that it is not 
that only the one who is weak in spiritual matters and is bewildered 
cannot attain the athma; even the one who performs thapas cannot 
attain it so long as he remains ‘alinga’, that he does not have the 
sign for it. It is Acharya’s bashyam that ‘alinga’ is remaining 
without taking sanyasam. 


In Bruhadharanyakam also the following qualification is laid 
down for a sanyasi : ‘One who desires the spiritual world leaves his 
home and goes as sanyasi. This is because even in olden times, 
scholars who had practiced athma vidhya had just discarded all 


desires, children, property, the desire to go to Déva loka and set 
out as beggars’. 


. In everything there will be some aspect about which there 
will appear to be difference of opinion and then it will be 
reconciled. Thus in Bruhadharanyakam itself in an earlier place it 
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is said ‘athmanam vidhithva’ - that is ‘knowing the athma and then 
discarding children, property, desire for other world etc they run 
like beggars’. When it is said ‘after knowing the athma’ it would 
appear to mean ‘after gaining Self-knowledge’. This gives the 
impression that instead of the fitness for sanyasam being the pre- 
requisite it is said that sanyasam follows the gaining of Self- 
knowledge. But if we think about it deeply we will get the answer 
for this. That is : in the manthréa the question is raised ’How will the 
jnani conduct himself?’ and it gives the reply : ‘He will conduct 
himself in whatever way he wants. Whatever it may be he is 
certainly a jnani.’ That means he is not bound by any rules of 
sasthra about how he should be. Is it not inappropriate that such a 
person should take to the last asrama namely ‘sanyasa asrama’? 
Therefore ‘knowing the athma’ should not be understood to mean 
‘knowing by experiencing it’ but ‘knowing it by buddhi’ and it will 
be clear that one who has studied the Adhvaitha Sasthra and heard 
them from others and is confirmed that it is sathyam discards all 
desires and becomes a sanyasi. 


When you offer ‘Pūrna kumbham’ to me - or even when you 
make an offering to Acharya at the time of marriage etc in your 
homes - there is the practice of reciting a manthrā* . In that jnanis 
are described as ‘those whose anthahkarania is purified by sanyasa 
yogam’. From this also it is seen that it is first sanyasam, getting 
purified through that and attaining jnana is after that. 


(*Some manthras which commence with ‘Na karmaria’ - (Maha 
Narayanopanishad XI 3.4-7) and then the manthra starting 
with ‘ Védantha Vijnana). 

The one who is in sanyasa 4sramam and the one who has 
gone above him and become a jnani for whom sasthras are himself 
are called ‘adhyasrami’. At the end of ‘Swethaswatharopanishad’ 
it is said that Upadesam of that was given only to such 
adhydasramis. There is the Upanishad called ‘Kaivalyopanishad’ 
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from which Acharya used to quote. In the beginning of that it is 
said that the one of adhyasrama goes to a secluded place, sits 
straight on a seat, controls his indriyas and meditates on the athma 
whichis ‘Siva Swariipam’ . 

It is ‘mananam’ and ‘nidhidhyasanam’ after ‘smarariam’. 
Just as it is laid down that sravariam can be done only after 
becoming a sanyasiit is only the sanyasi who is entitled to manana- 
nidhidhyasanam. There is the statement ‘mananathou sanyasinam 
adhikarah’ . 

In Brahma Suthram, sanyasis have been referred to as 
‘oordhvaréthas’. Oordhvaréthas means those who do not waste 
their energy on lowly matters connected with indriyas but take it 
higher. They are the sanyasis. If we see the sasthras and Acharya’s 
bashyam on that we will know that only they are qualified for the 


third stage (in Adhvaitha Sadhanam). It will be known that a jnāni 
willbe and must bea sanyasi. 


Brahma Sūthra itself is called Bikshu Sūthra. Bikshu and 
sanyasi are the same. Bikshu is one who lives on alms. The fact that 
a book meant exclusively for enquiry into Brahmam has such a 
name shows that sanyasi only is entitled to sravariam etc. 


If something finds a place in Gita no greater certificate than 
that is needed. If we try to find out whether in the opinion of 
Bhagawan it is the sanyasi only who is entitled to sravariam etc we 
find it is so. Bhagawan says ‘all karmas finally end in jnāna’ and 
immediately after that He says ‘the thathva dharsis will give 
Upadésam of jnana. By doing service to them and offering 
obeisance to them they should be learnt properly’. When it is said 
‘karma ends’ does it not mean sanyasam? Does not the Lord mean 
that itis such a sanyasiwho is qualified to receive jnanopadésam? 


Iin Nardyanavalli (78 anuvagham of Maha 
Narayanopanishad) several views have been expressed about the 
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Supreme Truth (para thathvam) like sathyam is thathvam, thapas is 
parathathvam; no, it is dhamam, samam etc and the greatness of 
each is mentioned. But in the end it is said ‘none of these is 
parathathvam. Only sanyasam is parathathvam. Brahma who is 
‘Para Deivam’ has Himself said like that’. 


In the Sadhana for knowing the athma, when going to the 
higher stages, it is only the sanyasi who can give up karma. Athma 
is a thing which karma cannot touch. It can be known only by 
constant meditation on it and finally even the karma of that dhyana 
stops. If it is said ‘I will continue with karma and I will do dhyana 
also’ that will not work. So long as one remains with karma several 
relationships will get attached to that karma. The Lord has said 
‘Sangath sanjayathé kamah kamath krodhah’. Once the 
relationship is established with something. kama, krodha will start 
from that one by one. Finally it will be ‘buddhi nasath prariasyathi’ 
(1.62) - ‘He loses intelligence and he is lost’. That is why Acharya 
has said ‘karma kotibhih na sakyah’ - ‘even if we do crores of 
karmas bondage cannot be cut off and says ‘viveka vijnana 
mahasina vina dhathuh prasadhéna sithéna manjuna’. (V.C.147) 
He says that it can be destroyed only by the wonderful sword of 
knowledge that comes of discrimination, sharpened by the grace of 
the Lord. 


If life has to be dedicated only for cutting of the bondage it 
will not be possible unless one discards family, relationships, job 
and everything including the Vaidhika karmanushtanas and lives. 


But one thing that should be remembered is that Acharya has 
not said that anyone can give up karmanushtana and go away 
saying that he will take to sanyasam. He has made the rule that 
only the person who has gained the purity of mind has the right to 
do it. He also said conclusively that it can be gained only by doing 
all the karmanushtanas without any lapse. 
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Having said that even by crores of karmas the bondage cannot 
be destroyed Acharya thought that those who have not attained 
maturity (apakvi) may take this as the clue, give up the 
karmanushtanas which are their swadharma and thereby become 
lost and therefore with compassion he makes things clear in the 
next slökā: 


Sruthi pramanaikamathé swadharma 

Nishtā thayaivāthmā visuddhirasya 

Visuddha buddhēh Paramāthma vēdanam 

Thénaiva samsāra samūla nasah (V.C. 148) 


In the latter half he says ‘it is only for the one who has gained 
purity of mind, jnana dawns and by that the bondage of samsara is 
destroyed with its root.’ In the first half he says how that purity 
(suddhi) will be gained. He says that the mind gets purified only for 
the one who is involved in his swadharma firmly (in nishtai). If it is 
asked how to know what that swadharma is he has given the reply 
in the beginning of the slokd itself : Sruthi pramāraikamathē - He 
says that to have the faith that what the Vaedhas say is the 
authority, know the swadharma and practice it fully and become 
firm in that (be a nishta). The swadharma of the Vedhas is - 
division of the society on the basis of varra and laying down who 
should do what karma, what the brahmachari, the gruhastha and 
the women should do etc. He says that only when the karmas are 
performed fully, purity of mind can be gained and it is by that the 


attainment of jndna and the destruction of the bondage of the 
world. 


When karmas are performed according to the Vedhic 
injunctions it is possible not only to squeeze the body by the 
physical acts but also possible to squeeze and throw out the dirt of 
the mind. After that karma is to be stopped, dhyana is to be 
undertaken which is the activity of the mind and then the state of 
Jnanais attained when even that (mental activity) will stop. 
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It is only after attaining ‘karma nishta’ effort should be made 
to attain jnana nishta. Without the first he cannot go to the second. 
Once the qualification for going to the second is gained we should 
not have any connection with the first. A cloth has to be cleaned by 
dipping it in water and squeezing it but even after the dirt is 
removed if the cloth is continued to be kept in water and squeezed, 
the weaving of the cloth will fall apart and the cloth will be torn. 
Going to jnana marga is like drying the moist cloth in wind. The 
wind and sunlight will remove only the moisture in the cloth. Jnana 
will destroy the ‘cloth’ itself! This is not like the cloth being torn 
and meeting its end. It will remove the ‘cloth of jiva’ and change it 
into indestructible gold sheet - the Brahmam. Instead of the jiva 
remaining firm in the athma the jiva itself will go and only the thing 
that came as the experience in nishtai will remain. It is the state of 
peace and the highest refuge called ‘parayanam’. 


ee aa 


SERIAL NAMES IN VISHNU SAHASRANAMAM 

The names ‘nishta santhi pardayanam’ appear in Vishnu 
Sahasranamam. In Vishnu Sahasrandmam some names appear in a 
serial manner linking one particular matter. Thus seven or eight 
names connected with sanyāsam appear serially, beautiful like 
flowers joined together. 

aa eens nirvaram béshajam bishak 

Sanyasakruth samo santho nishta santhi parayatiam 

Thus there are nine names concerning one and the same 
thing. 

Nirvariam - that is the end of jnana yoga. It is Saguita Vishnu 
whois like that. 


Béshajam means medicine. It means the medicine that is 


jnana for the disease of samsara. 
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It is said that a great devotee of Nalaraja (He was a well- 
known composer of Tamil music) when he was bilten by a snake 
sang a song which says that God is the most effective medicine and 
the snake poison got neutralized. 


It is Bhagawan who comes as the antedote to the poison of 
karma. 


He is the medicine. He is also the doctor who administers the 
medicine. That is what is referred to as ‘bhishak’. In 
Thiruvanmiyar (a suburb of Chennai) the Lord is Marundiswara 
(Marundhu in Tamil is medicine). In Vaithiwaran Kovil (near 
Chidambaram in Tamil Nadu) He is Bhavaroga Vaithyanatha 
Swami, the Jnanacharya who cures the disease of samsara. In his 
bashyam on Vishnu Sahasrandmam Acharya talks of the ‘doctor’ 
who gave the medicine of Gita. 


What the Lord finally gave as medicine in the Gita is only 
sanyasam - from Karmayogam to Sanyasam in Jnanayogam. In 
Ayurvédha certain medicines are administered after first giving a 
purgative. Similarly, for clearing all the dirt of karma he has given 
karmayogam and when giving the medicine of jnāna he has laid 
down sanydsam. Originally, he only established the four asramas 


and kept sanyasam as the last asramam. The name ‘sanyasakruth’ 
says that: 


SANYASAKRUTH SAMO 


‘Samo’ : We have seen a lot about samam. That is also of the 
form of the Lord (Bhagavath Swaripam). Mind being subjugated - 
is that not Samam? That is the highest state of jnana yoga. From 
being totally uncontrollable when it goes on subsiding gradually 
there are several stages. Finally, when the mind subsides in the 
athma and ceases to be, itis the place of siddhi. That is the goal of a 
sanyasi. Here Acharya has given a quotation from a Smruthi which 
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lays down the dharma for each of the four asramas. It says 
‘dhamam’ is the dharma for the sanyasi; for the vanaprastha it is 
‘thapas’ with the discipline of ‘niyamam’; for the gruhastha it is 
giving ‘charity’; the dharma of a brahmachari is to render service 
to the guru. Then the name ‘gantha’ comes. A Santhan is one with 
Samam. 


After that the name ‘nishta’ comes. One becomes a sanyasi, 
becomes a ‘Santhan’ with the mind subjugated and he remains 
steady in the experience of jnana (remaining in nishtai). That state 
is also Bhagawan only. The Bhagawan of Saguriam is like this in 
Nirguriam. 

The peace that prevails in that state is indicated by the name 
‘santhi’ and to indicate that it is the supreme goal the name 
‘parayania is used. 


SRAVANA ETC AS THE INJUNCTION OF 
THE VEDHAS 


Maha Vakya Upadesam comes with sanyasam. Receiving 
that Upadésam is sravatiam. ‘Mananam’ which is memorizing the 
Upadésam, analyzing it and feeling confirmed about it and then 
dhyana which is ‘nidhidhyasana’ done for making it the actual 
experience complete the Sadhana. 


The three namely, Sravatam, Mananam and 
Nidhidhyasanam have come as the injunction of the Védhas. The 
same Upanishads (Bruhadharanyakopanishad I. 4-5) which gives 
Samam, dhamam, uparathi and thithikshai has given the command 
about these three. Samanam, dhamanam etc are not given as direct 
command but by saying that a jnani will be having the ‘athma 
sampath’ - will be a santhan, dhanthan, uparathan etc. It lays down 
these as indirect command but these three (Sravatiam, mananam 
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and nidhidhydsanam) have been given as an injunction : ‘Srdthavyo, 
mandhavyo, nidhidhyasidhavyo’ - sravariam has to be done only of 
‘sthma thathva’ mananam and nidhidhyasanam should be practiced. 
This has been given as the rule. 


SRAVANAM AND SUSRUSHA (SERVICE TO GURU) 


Sravariam here does not mean merely hearing. The word is 
used in a formal way to indicate that guru’s Upadésam should be 
seized by the hrudhayam itself. When we say ‘eating’ we refer to 
the act done with the mouth. But its object is to get into the 
stomach, get digested and become blood. The purport is that the 
amrutha of Upadésam getting digested in mind and buddhi and 
then getting into hrudhayam. 


The all pervading ‘akasa thathva’ is exclusive to sabhdham. 
That is why the importance to sravaria in which Upadésam is 
received in the form of sabdhas, Vedha manthras have come out of 
Iswara’s breath in the form of sound vibrations and rishis have 
heard them by their supernatural hearing power and given us ina 
manner that it can be heard by our ears. It has been laid down that 
what they had heard with their inner ears should be heard by us 
with our ears but are not to be written and read. When it is written 
and read from a book since the book is inert (jadam) it will show 
only the alphabets but will not infuse the meaning which is its life. 
It is only when the Upadēsam comes from a living medium namely 
an acharya who has known the import of the Upadésam by his own 
experience the Upadésam will enter with life. 


When it is Upadésam from a guru the one who receives it 
develops the attitude ofa sishya. The humility of ‘sishya bhava’ is 
very necessary for the annihilation of ahankaram. Because the 
difficult Sadhana of jnana marga is being practiced there is a guru 
for help and rendering service to him (susrusha) has been 
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prescribed. The word ‘susrusha’ is connected with Sravartam. Both 
are derived from the root ‘sru’ which means ‘to hear’. The direct 
meaning of ‘susrusha’ is ‘what one likes to hear’. When this is used in 
the context of the guru, it gets the expanded meaning ‘to desire to do 
as indicated by the guru’. It is not just listening. Whether what is 
heard is to our liking or not, whatever we hear has to be practiced. 
Therefore the word ‘susrusha’ acquires the long meaning ‘whatever 
may be the matter heard, to desire to practice it’. 


We say that someone does not ‘listen to what we say’ or we tell 
him ‘you hear what! say’. That only means doing according to what 
has been heard or told. Therefore susrusha is the desire to act 
according to what is heard. For this a lot of humility is required. 
When there is humility one will develop the desire to do service to 
the person to whom he bows. It is that service which has come to 
be called ‘susrusha’in common parlance. 


Bhagawan has said : 


‘Thath viddhi pranipathéna pariprasnéna sévaya’ (IV.34) - 
go the guru, just fall at his feet, listen to him properly, do service to 
him and receive jnanopadésam from him. 


‘Thathviddhi’ - get jndndpadésam. 


‘Pranipathéna’- just falling 


‘Patham’ - falling 

‘Nipatham’ - falling well 

‘Pranipatham’ - fallingin one go as a surrender. 
‘Pariprasnēna’ - listening well, understanding the thing 


by repeated questions. That is ‘susrusha’. 


After saying this he says ‘sévaya - do service. 
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From the way a matter branches off from one to the other one 
thing is clear. The formation of the Gita slokas here shows that it is 
only after becoming a sanyasi after giving up all karmas one has to go 
to a guru and receive jnanopadésam from him. In the earlier sloka 
the Lord says ‘Jnana yoga which is an internal yajna is better than the 
yajnas of karmayoga which are performed with the help of external 
things. All karmas attain fullness in jnana’ . Immediately after that he 
says ‘jnanis who have experienced the ‘sathya thathvam’ will give 
you Upadésam. Go to them, fall at their feet, hear them, render 
service to them and know’ . This comes in Jndna- Yogam. When we 
see all this itis clear that he has spoken of giving up all karmas, going 
to a jnaniand taking sanyāsam from him and receiving from him the 
Upadésa of Brahma Vidhya. 


Susrusha is doing sravariam for obediently doing what has 
been heard. Then the humility that comes up as its inseparable part 
and then the service that comes from it - thus it develops. The 
Susrusha which is heard with the ears leads to service and that 
service itself has come to be called susrusha. With the passage of 
time many people have been understanding susrusha as rendering 


service and its first meaning namely ‘hearing’ ‘listening’ is not 
known at all. 


The guru will consider the susrusha of the sishya namely his 
listening to his Upadésam with due regard, humility, inner purity 
and the determination to act according to the Upadésam as greater 
than any susrusha of the sishya which he renders as bodily service. 
He will not consider any service he renders for his comfort and 
convenience as greater than his making proper use of the spiritual 
wealth that he is giving. So far as he (guru) is concerned the sishya 
properly hearing is big service and susrusha. More than expecting 
service from him he will think that he should raise him through his 
Upadesam. So far as the sishyais concerned he must consider both 
the kinds of susrusha as important. He should hear the Upadesam 
whole-heartedly and implement it in action. He should consider 
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the one who gives Upadesam as Iswara, surrender to him and 
render all possible service to him. 


If the manthréa given as Upadesam does half of what is to be 
done the grace of the one who gives Upadésam will do the rest. If 
things are learnt from a book there is no place for all these. 


ak 


CAN A GURU WHO HAS HAD ANUBHUTHI 
(SPIRITUAL EXPERIENCE) BE FOUND? 


Sasthras speak of a guru as one who has had the (spiritual) 
experience. Upanishad refers to him as ‘Brahma Nishtar’ and the 
Gita calls him ‘Thathva dharsinah’. One need not have a doubt 
whether in these days such a guru who has had sakshathkaram can 
be found. If one has real mumukshutha and has a craving, Iswara 
will not fail to show him such a guru. Even if he is not a Brahma 
Nishtar all the time, Iswara will show a sreshta among those 
available and at the time of giving Upadésa of Maha Vakya Iswara 
will Himself enter into the guru and do the Upadésam Himself. 
There need be no doubt about this. Just as the aspirant is craving to 
find such a guru Iswara will also be craving for a true mumukshu. 
Therefore he will not let him down. It is not only by getting into a 
guru but also by entering into the aspirant himself as a “Sakshma 
Guru’ he will shower his grace. But a physical guru not being there 
and Īswarā Himself coming as the internal guru is very very rare. It 
is only for the noblest of the mumukshus who are rare such a thing 
happens. Or, even if one is not a mumukshu but he has rare 
previous samskaras Iswara Himself will voluntarily save him. Butit 
is wrong to generalize this. 


xe 


TO BE AFTER A SINGLE TARGET 


Sanyasam has been taken and Upadésam has been received 
form the guru. He should then be constantly thinking of the athma 
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only, speaking about and aiming at it. There is the Upanishad saying : 
‘Give up all talk which does not concern the athma. In the manner of 
an arrow in a bow, you be hooked on to Prariava (that is in Maha 
Vakya) and aim at the Brahmam as your target and become 
embedded in it’. Another Upanishad says that other than the Maha 
Vakya which proclaims the identity of the Jiva-Brahmam nothing 
else is to be thought of. All other talk is only strain to the throat. 
Krishna Paramathma says : Thadh buddhaya, Thadh athmana, than 
nishta, thath parayana(V.17). 


The buddhi and life should be fixed in athma and consider that 
as the refuge. This is what the Lord has said in Sanyasa Yogam. In 
Vibhuthi Yogamhe says : 


Machchiththa madgathaprana bodhayanthah parasparam 
Kathayanthascha mam nithyam thushyanthi cha ramanthi cha 
(X-9) 


‘The thoughts of my pure devotees dwell in me, there lives 
are fully devoted to my service and they derive great satisfaction 
from always enlightening one another and conversing about me’. 


Vidhyarantya Swamigal also, when speaking of Nirguria 
Upasana (which is what the sanydast is to do) says ‘Brahmam is the 
only thought, talking to each other only about that and 
enlightening each other’ : thath chinthanam’ ‘thath kadhanam’ 


‘anyonyam’ ‘thath prabhodhanam’. The sanyasi should be single 
minded about his aim. 


When several sanyasis are together as a sangam there will be 
‘Bodhayantha Parasparam’ (enlightening each other). But even 
more than one sanyasi being together has not been commended. If 
several people are together there is room for affection, enmity, 
competition, jealosy, difference of opinion etc. Therefore once a 
person becomes a sanyasi he must go to a secluded place and be by 
himself. It is only to ensure that a sanyasi should not develop 
attachments, the rule for him is that he should not stay at one place 
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for more than three days. As a Parivrajaka he should keep moving 
from place to place’. 


(* This rule is not applicable to sanyasis who are in a Mutt which is 
a ‘dharma pitam’ and who, as gurus, have to guide people on the 
right path). 


On the whole what a sanyasi should do after he has received 
Upadésam is that he should only be aiming at achieving the 
Adhvaitha experience about which he has received Upadésam. For 
achieving this mananam and nidhidhyasanam are prescribed. 


The detailed exposition of Sādhanā consisting of Sravara, 
manana, nidhidhyasana concludes here. 


kk * 


THE CHARACTERISTICS OF SRAVANA, 
MANANA AND NIDHIDHYASANA 


To mentally analyse the Upadésam repeatedly and become 
clear about it is mananam. Once having become clear about the 
‘athma thathva’, the chiththa (mind) is to be fixed in it without any 
oscillation. This is nidhidhyasana. 

Acharya has written a work ‘Athmanathma Vivékam’ in 
prose in the form of questions and answers. In that he has given 
briefly but clearly what is sravana, manana and nidhidhyasana. 
The guru will give the Upadesam that the Vedhas have spoken of 
Adhvaitha as the truth on the basis of the six-part explanation used 
to establish a statement. Receiving that Upadesam is sravatiam. To 
closely examine the non-dual thing that has been heard with the 
aid of reason consistent with Vedha sasthras is mananam. The 
statement ‘reason which is consistent with Vedha sasthra’ is to be 
noted carefully. Sadhana Chathushtayam and more particularly 
sraddha which is part of it and bhakthi must have refined his 
buddhi and reason in this manner. Without wrongly equating the 
little intelligence with rational intellect, mananam of the guru’s 
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Upadesam should be done. In Sopana Panchakam Acharya has 
said : ‘Dusdhargath suviramyatham sruthi mathas tharkonu- 
sandhiyatham’ - ‘give up craftiness; analyse it with reason that is 
consistent with the spirit of Sruthi’. That is mananam. Having 
become clear by reasoning, to concentrate the mind only on 
experiencing what has been understood with intellect without any 
other thought is nidhidhyasanam. 


I have said that a subject is to be established by six ways. 
These six are : If one reads what is said at the beginning of a book 
and at the end the subject matter of the book will become clear. 
This is called ‘upakrama upasamhara’ . This is the first of the six. If 
something has been repeatedly dealt with in a book it will be clear 
that this is the subject. This is second and is called ‘abhyasam’. The 
third : if an idea is emphasized in a new way, that is the subject. 
This is ‘apurva’. Fourth: if something is mentioned and the benefits 
of accruing from it are listed then that is the subject. This is called 
‘balam’ . Fifth : If a particular thing is glorified in a big way, then 
that is the subject. This is ‘arthartham’. The last is ‘upapaththathi’ 


- pointing out the appropriateness with reason and establishing 
that ‘this is the subject’. 


THE STATE BEFORE SIDDHI 


When doing manana of athma many things will become clear 
and it will lead to nidhidhydsanam in which only the athmé is 
meditated upon. 


When mananam and nidhidhydsanam are deep, several 
things will or may happen which will be known only to Iswara and 
the Sadhaka. Certain things may happen which the jiva also cannot 
understand. It is to ensure that at this stage he should not remain 
confused, Acharya has injected in him sraddha and bhakthi in the 
beginning only. Therefore he will keep himself to the path shown 
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by the guru without getting confused. iswara also will do all that is 
necessary before reaching him to the goal, like erasing whatever 
karma and impression which still remain. 


Īswarā may not do things in the same way for everyone. 
Since the carry over from the previous birth is not the same for 
everyone Iswaraé may remove them differently for different 
people. Moreover he takes pleasure in playing a variety of sports. 
Once the Sadhaka is reached to the goal, there will be no scope for 
Iswara’s sport. Therefore we do not know what all strange things 
He will do for everyone. For some people it may be possible to 
think of the athmd as ‘akharidam’ and concentrate. 


Acharya has thought about these things and therefore he has 
talked about nidhidhydsanam with the advice ‘keep meditating 
deeply thinking only about that’ and then talks about Brahma 
Sakshathkaram which comes at the end and stopped with that. 


zee 


MANANAM WHICH TRANSCENDS THE LITTLE 
INTELLIGENCE: NIDHIDHYASANAM WHICH 
TRANSCENDS EMOTIONS 


Sathyam is known through Sruthi, yukthi and anubhavam. It 
is said that Sruthiis sravartam, yukthi is mananam and anubhava is 
nidhidhyasanam. Since the sishya hears from the guru (with his 
ears) matters relating to Brahma Vidhya and the manthras of 
Sruthi it appears that referring to Sravaniam as Sruthi is all right. 
About yukthi it has to be explained. The yukthi mentioned here is 
not which we generally arrive at by our so called rational thinking. 
It is the same with anubhavam. It is not the experience we have at 
the level of the mind in different ways. When the mind and buddhi 
which have become purified by Sadhana and are filled with bhakthi 
and sraddha go to converge in the place of ahankaram (ahankara 
sthanam) with the object that ahankaram should perish and at that 
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high state they analyse, know and think - that is called yukthi here, 
Anubhavam is what the mind and buddhi which have been refined, 
experience in the depth of the mind from the place of ahankaram. 


To be peaceful (sāntha) with equanimity is called 
‘sathvikam’. To become unbalanced due to emotions is ‘rajasam’. 
The yukthi of our buddhi now is rajasam. Therefore it is wrong. 
But the buddhi of the one in the third stage has become sathvik by 
the destruction of rajasam. Therefore its yukthi will be different. It 
will not be the yukthi of the one who is opposed to sathyam and 
Sasthras and is remaining within the small limits of rational 
thinking. But it will be consistent with sathyam and sasthra and 
based on high jnana which is above rational thinking. About such 
buddhi Acharya says : 

Mokshaika sakthya vishayéshu ragam 

Nirmilya sanyasya cha sarvakarma 

Sachchraddhaya yah sravanadhinishto 

Rajah svabhavam sa dhunothi buddhéh 


The meaning is : one who is keen about release, destroys all 
the attachments to worldly things, then gives up all karma, 
becomes a sanyasi and engages himself in sravariam etc and 
remains firm in them, totally discards the rajasa gurīa of buddhi.’ 
(this covers mumukshuthva, sanyasam then Sravariam - the system 
of Sadhana). In that stage the yukthi will be something unique. 


In the same manner anubhavam will not be connected with 
the indriyas but will be connected internally (antharathma). 


I will put it in the professor’s style. That yukthi will be super 
fational and that anubhavam will be mystic. 


The need for manana is : it is only if the Upadésam is 
constantly repeated the mind will remain fixed in it without giving 
room for anything else. Brahma siithram calls this mananam by the 
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name ‘avruthi’ (repetition, memorizing). Védha says again and 
again it should be repeated again and again - ‘asakruth Upadesath’ 
Acharya gives reply in a humourous way to the question how long 
to do the mananam. He says ‘Can it be asked how long the paddy 
should be pounded? It has to be pounded till the grains of rice get 
separated. Similarly till the athma comes out of ‘avidhya’ 
mananam has to be continued. 


FOR THE TWO DIFFERING ATTITUDES 
(BHAVANA) TO GO 


However much the mind and buddhi have become refined, 
till sakshathkaram materializes, maya will not leave them. It is not 
entirely correct to blame maya. Sakshathkaram is the height of 
anubhavam. Till all karma is fully exhausted it cannot be had. In 
spite of any amount of Sadhana if the karma of previous births is 
several times the Sadhana what can be done? For that also to get 
exhausted now unwanted thoughts may harass the Sadhaka - not 
as the mischief of maya but as Iswara’s prasad, we can say. This 
does not mean it is kama, krodha. They must have been wiped off 
much earlier. But there are two other unwanted (undesirable) 
thoughts. One is called ‘asambhavana’. The other is called 
‘viparitha bhavana’. Asambhavana is the thought ‘we go on doing 
Sadhana. How can we become Brahman? How small we are! How 
big is Brahman! Is it possible that it can happen?’ Viparitha 
bhavana is the thought which comes when the doubt about 
achieving the experience of Adhvaitha becomes very strong : ‘Tt is 
not possible. Only dwaitham is possible, sathyam. jivais different 
and Brahma is different’. This is the bhavand that comes from the 
feeling ‘with all the effort we have made we remain a separate jiva’ 
and the thought that we can only be separate in dwaitham. 
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Of the two it is for the removal of asambhavana, manana is 
prescribed. Nidhidhyasanam is to be done for the removal of 
viparitha bhavana. Even though asambhavana will appear like the 
verdigris that covers a thing if Vedantha sasthras are analysed with 
refined buddhi and the powerful Maha Vakyas are repeated 
continuously, even if actual experience does not materialize 
immediately, it will become clear that it can materialize. That will 
be enough. 


But unless sakshathkaram actually materializes how will the 
viparitha bhavana go? Only if there is intense nidhidhyasanam the 
actual experience will come. There is no other go. To know the 
sweet materials with which an eatable is made and therefore to 
conclude that the eatable must be sweet is one thing. But there is 
some lingering doubt. ‘Even if sweet materials go to make the thing 
will it somehow be bitter?’ At such a time unless one actually 
tastes it how can he be clear in his mind? With full dedication that 
what has been concluded by the mind that the true thing (sath 
vasthu) must become experienced if nidhidhyasanam is done it will 
show its taste now and then. Showing the taste here means that the 
taste, one who tastes and the one who gives the taste would all have 
become one. Even if that stage goes away afterwards, the 
conviction that there is ‘definitely experience of Adhvaitham’ will 
come. Then ‘Viparitha bhavana’ cannot remain. 


It can also be said that the appearance of such differing 
bhavanas is also what Iswara has caused to help him. It is because 
of that he gets encouragement to go full steam in nidhidhyasanam. 
Otherwise he may become easy going and miss the goal. Even if he 
does not miss it, it will result in the goal getting delayed very much. 
It is only when there are conflicting thoughts one will seriously try 
to prove that one of them is right. In the same way the 
asambhavana and viparitha bhavanahelp as incentives. 


* k k 


THE GREATNESS OF MANANAM - NIDHIDHYASANAM 


Mananam which analyses a thing will now and then lead to 
nidhidhyasanam in which that thing is experienced. Then it is only 
Dhyanam on that. Acharya has a favourite sentence to describe it : 
‘Samana prathyaya pravahakarartam’. It means that Dhyanam is 
concentration on one thing just as the flood flows in one direction. 
It is like the way oil flows from a container. It flows straight like a 
wire - ‘thailadharavath’. 

We refer to great jnanis and those who have great (spiritual) 
powers as ‘Muni’. One who is meritorious in doing mananam came 
to be called ‘Muni’. Acharya has said in Sathra Bashyam that the 
word has been derived in this manner : “Mananan munirithi 
(cha)vyuthpaththi sambhavath’. He says that the word Muni has 
the import of being great in jnana. ‘Jnana athisaya arthathvath’ . 
Therefore mananam does not mean to indulge in logic with buddhi 
and understanding the spiritual truths (adhyathma sathyam). It 
will be achieving clarity with intution which is far above it. 

Our Acharya has given a worshipful place to sravariam of 
Upadesam. But he himself says that mananam is hundred times 
greater than Sravartam : ‘Sruthéh sathagunam vidhyan `. We can 
then understand at what level it stands. 


He does not stop there. Having said that mananam is hundred 
times greater than sravañam he proceeds to say that 
nidhidhyasanam is one lakh times greater : ‘mananathapi 
nidhidhyasam laksha guriam’. (V.C.364) 

We may have bags and bags of sugar. We know in detail that 
it is of high quality. But will all that equal our tasting one pinch of 
it? That is why Acharya says that nidhidhyasanam is one lakh times 
greater than mananam. 

In nidhidhyasanam also he does not remain steady in 
permanent Brahmanubhuvam. He does nidhidhyasanam by Self- 
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effort. When itis said he does it he gets flashes of Brahmanubhavam 
etc there is dwaitham. That Brahmam, instead of being a flash like 
lightning, should ‘electrocute’ him, kill the individual jiva and make 
him Brahmam whichis amruth and that is the end; thatis the place of 
siddhi. 

Is not nidhidhyasanam also an activity like what our hands and 
legs do? However great it may be so long as there is action and the 
one who does it (kartha) how can it be by itself as the only truth (ēka 
sathyam)? 


Still, so long as one exists as a jiva, in order that he should not 
be like that the highest act he can do is only to think of the Brahmam. 
Therefore he has to hold on to that function of nidhidhyasanam and 
do it without break. 


WORM BECOMING A WASP; 
TO MAKE A WORM A WASP 


From the activity of thinking only of Brahmam it will be 
Brahmam itself and the actionless state. There is one thing called 
‘Bramara - kida nyayam’. The worm in the nest will be constantly 
thinking that it should become a wasp. By that constant thought it 
will change its form, get wings and fly out of the nest. Kida is a 
worm. Bramaram is wasp. The worm doing nidhidhyasanam and 
becoming a wasp is ‘Bramara kida nyayam’. Acharya has said that 
in this manner if the jivais in constant thought of Brahmam that he 
should become that and keeps thinking that even now he is 
Brahmam and does nidhidhyasanamhe becomes that. 


He says like this to prevent the one following jnana marga 
turning to Saguria Brahmam. He has said that, by his thinking all 
the time of the Brahmam, he will automatically become that. In 
reality that materializes only by the grace of Isward. It is as His 
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prasad that the jivathma becomes Paramathma. It is not that 
Acharya does not know this; the Brahmasthram which he had used 
against the Mimamsakas is ‘no karma will give fruit by itself. It is 
Iswara who gives the fruits’. When that is so he would not have 
thought that the activity of nidhidhyasana (constant thinking) will 
automatically give the great fruit of Brahma Nirvaniam. 


Maya’s action of hiding is called ‘thirodhanam’. Now the 
Brahmam which is the real ‘we’ has become hidden. It has become 
‘thirohitha’. After saying in the Brahma Sathram that the thing 
that is hidden will show itself by meditation on Paramathmd, 
thinking that people will understand this to mean it is something 
automatic and makes it clear ‘it is Iswara who had hidden it and 
created the bondage. If we do nidhidhyasanam it is he who will 
remove the screen, reveal the sathyam and give moksham. When 
Acharya wrote the bashyam for this he has said more explicitly 
‘this manifestation will not take place naturally and automatically 
for anybody. It is only for one who makes efforts and does 
nidhidhyasanam it happens as Iswara’s prasad : ‘Na swabhavatha 
éva sarvésham janthiinam’ - revelation will not take place naturally 
to everyone. Iswara prasadath samsiddhasya kasyachith éva avir 
bhavathih. It is only to a rare person who has attained the highest 
siddhi by the grace of [swara that revelation comes. 


In Adhvaitha sasthras Iswara’s grace is by and large taken as 
guru’s grace. But someone asked why Acharya has said in Vivéka 
Chidamani that Iswara’s grace is higher than that of the guru. 
Acharya’s answer is : ‘Gurus will remain on the shore and guide 
the sishya about how to swim and cross the ocean of samsara. 
Only the sishya by his own effort gets the true wisdom (prajna), 
uses it as boat and swims across the ocean and it is Iswara who 
blesses him with that prajna. 


Acharya has said that the gurus do not cross the ocean and it 
is the sishyas who cross it by the grace of Iswara probably because 
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he thought that in times to come there may not be many jnana gurus 
who would have attained (Adhvaitha) siddhi but so far as Sishyas are 
concerned isward will remain within such people and give 
redemption. 


Another reason could be : If a sishyā has the attitude of real 
surrender and he entrusts himself wholly to the guru, his grace 
itself will act as the boat, the favourable wind etc and reach him to 
the shore. But such total surrender may not be possible for 
everyone. But if he does not do surrender like that and thinks ‘in 
any case he is guru. Has he not given the Upadésam? Will his grace 
fail to reach me to the goal of the Upadésam?’ and remains a little 
slack in Sadhana what will happen? It is because Acharya did not 
want such a situation to happen he must have said ‘Guru will guide 


only from the shore. It is you who will have to take the boat 
across’. 


Although Acharya has said ‘you yourself have to do it’ he 
must have thought of the possibility of the ego developing - “Oh! 
After all there is so much power for our effort’. Therefore he has 
said ‘although you are doing, it is Iswara’s grace that helps to prod 
you and remains with you as the companion.’ 


When we see what Bhagawan has said in Gita you will find 
that Acharya has said the same thing. While concluding the 
Gitopadésam Bhagawan says ‘you surrender unto me. I will take 
care’. (XVII-66). Before that he says ‘make total surrender to 
Iswara. By his grace you will attain transcendental peace and the 
supreme and eternal abode’. (XVIII-62). In another place he has 
said ‘Uddharédh athmanathmanam’ (VI-5) - ‘one has to raise 
himself’, thus praising self-effort. The import is ‘unless total 


surrender is made one has to succeed by one’s own effort. Within 
these also there is Iswara’s grace unseen. 


If the one who does deep nidhidhyasanam off and on forgets 
himself and remains immersed in Brahmam and again comes out of 
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that state, itis only Jswara who causes them. Even from the time he 
commences with nithyanithya vasthu vivekam - in fact even earlier 
when he does karma and bhakthi properly - it is Iswara who makes 
him progress inch by inch as the fruit of his efforts. But he does not 
at all show that he is doing it. It is only by realizing ‘we too have 
achieved some purity of mind, some vairagyam, we are able to 
control the mind a little’ the aspirant can make a guess of Iswara’s 
grace. But if he does nidhidhydsanam it is Iswara who directly 
causes him to remain immersed in Brahmam. Earlier, the jiva had 
the activity of progressing and getting refined. Now what activity 
can he perform to go to the actionless state? He can think about it 
but how can he make becoming itself an activity? 


We say ‘I have passed the examination’. But in reality is it 
that we have passed? We only wrote the examination. We did well 
in that. But can we make ourselves pass? It is the examiner who 
declares that we have passed. Having written the examination we 
have to keep waiting. The examiner has to say that we have passed. 
(I am talking of the olden days when unfair means were not 
practiced to force the examiner to pass a candidate). This is the 
position in the phenomenal world of action - we can only write the 
examination. To pass as a fruit of our writing there is the examiner 
who is the phaladhata. For us to pass in the actionless world - to 
pass in the examination of Sadhana - it is the grace of Iswara, the 
Phaladhata, which is instrumental. 

When we pass in our examination the ‘pass’ is just a word 
and has no value by itself. Its value lies in going for higher studies 
and getting a job. But in Sadhana, in nidhidhyasanam which is its 
end, ‘pass’ itself is a great experience. There is nothing above that. 
It is the state of Brahma Nirvatam, Adhvaitha moksham and 


eternal bliss. 

The truth (sathyam) is that it is Iswara who makes the 
jivathma the Paramathma as the fruit of his thinking of 
Paramathma all the time. 
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In Tamil there is a saying which is more appropriate than 
‘Bramara kida nyayam’. ‘By repeated stinging of the worm the 
wasp makes it itself’. The worm does not of its own become a 
wasp; it will be ‘doing thapas’ (intensely desiring) to become a 
wasp. It is the wasp that stings it repeatedly and changes it to its 
own form. In the same manner, Ïswarā does to the jivathma who is 
doing nidhidhyasanam. 


But in this comparison also there is a difference. It is Isward, 
the Saguria Brahmam, who brings about the change of form. But 
the change it brings about is that of the formless Nirguna 
Brahmam! The jiva too meditates to become that only and not to 
become Iswara. Therefore this stands high and apart 
incomparably. 


Iswara who was extending His grace from the beginning to 
help him progress without showing Himself even now takes him to 
samadhi now and then without showing himself and finally makes 
him Jivan Muktha and Vidéha Muktha. Iswara who brings to 
naught the jiva, Himself becomes naught and makes the Brahmam 
which is sathyam, jndnam, anantham to shine brightly. Shining 
means what? Will it be something like a thousand watts bulb 
burning? We say such things just to understand it at our level. 


It is the state which cannot be described by word, cannot be 
comprehended by the mind, no greater bliss than that, no greater 
peace, no greater freedom - the state of being the only thing (éka 
vasthu) spread all over without limit (akharīdam) and the Truth of 
all truths and eternal. That is the path which Acharya has laid 


down as jnana marga, Adhvaitha Sadhana which will reach us to 
the final place. 


By his grace we have been fortunate enough to speak about 


it, listen to it and think about it. Let us pray to him to go forward 
gradually in that path. 


xk k 


WHAT NEEDS TO BE DONE IMMEDIATELY 


What needs to be done first is karmanushtanam - doing it in 
accordance with the sasthra rules. These days there is a view that if 
it is Adhvaitham all karmanushtanas and acharas should be given 
up! Taking Adhvaitha as a licence to be without acharam, it is being 
said ‘What is there in all these? All this Upadésam is meant for old 
fashioned people who will not change with modern times’. 
Without any experience of Adhvaitha - the experience of non- 
difference between Jiva and Brahmam and even without making 
any effort for it, there is a lot of tall talk : ‘How does athmd have 
karma? Where is the restriction of acharam? If we observe 
Varnasrama differences is it not contrary to Adhvaitha?’ Thus 
Adhvaitha is being dragged for them to give up sasthras and be as 
they want. I did not want to become a victim of this sin and 
therefore I have been refraining from making upanyadsam on 
Adhvaitha. Somehow today I have been made to talk. After having 
spoken so much I need not conclude it with a feeling of guilt. Since 
it is Achdrya’s view that everyone must know an outline of 
Adhvaitha I shall try to remain satisfied that due to his blessings I 
have spoken about it to the extent I know. 


No one need consider this (Adhvaitha Sadhana) to be taken 
up seriously. Make it firm in your mind that jiva and Brahmam are 
one. That will start working on its own. What you have to do 
consciously is to observe the karma according to sasthras. 


In the Adhvaitha sasthra which has come in the sampradhaya 
(tradition) of great men who had the experience (of Adhvaitha) 
Vaidhika karmanushtanam is laid down as the first and going to 
Adhvaitha Sadhana only after achieving siddhi in that. Basic to 
everything is that we should try to be good people. Our becoming 
‘ekam sath’ can wait. We should not think that we are starting a big 
Sadhana and give up these. Krishna Himself has said ‘Sath’ means 
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not only ‘Brahmam which is the reality’ but also what is good (good 
quality). 


Sadhbhavé sadhubhavé cha sadhithyéthath prayujyathé 
(XVII-26). 


We call a good person a ‘sadhu’. That word is derived from 
‘sath’. We say that someone is a ‘sath’ and another is ‘asath’. Here 
we call what is good as ‘sath’. Therefore let us first get hold of this 
‘sath’ and through that go to the other ‘sath’. 


Good gurias (sadhguria) and Brahma jnanam are not 
unrelated. Acharyé has said that this is ‘sahakari karariam’ - to be 
together and give the fruit. In Gita when the Lord says what jnana 
is, He says ‘Should not be boasting, should not be ostentatious, 
should have the feeling of ahimsa, be patient and straightforward’ 
(XM-7). Beginning like this he gives a long list. It is here that 
Acharya in his bashyam raises the objection what others make. 
How can all these be called jnana?’ and answers ‘Since all these are 
aids for attaining jnana all these are also called jnana’. He has also 
said that such good qualities will be the efficient cause for jnana to 
dawn. 

When it is said that there should be no boasting it means 
there should be humility. Let us begin with humility and try to be 


good. Let us keep that ‘sath’ in mind, pray to Acharya and do these 
good things. 


It is usual to conclude saying ‘sath’* I will say this in my 
mind on behalf of all of you. 


(*Periyavarefers to ‘Om thath sath’). 


wa 








e 
ae 











THE ACHARYA - 
A DIVINE INCARNATION 


dhi Sankara Bhagvadpadha whom we adore as the ‘Acharya’ 

[the preceptor appearing in the middle of the Adhvaitha 
acharya parampara or lineage beginning with Sadasiva, i.e. Sri 
Dakshinamiarthi] was an incarnation of Lord Paramésvara. He was 
Dakshinamirthi descended to earth, the god who remains in 
profound silence and in deep quiescence with all his power of jnana 
drawn inward. If Dakshinamiarthi is the ultimate in quietude, his 
incarnation Sankaré was ever active, engaged in writing 
commentaries, composing hymns,holding disputations with the 
learned and so on. If the one remained rooted to his place under 
the pipal tree without any action, the other was always on the 
move, journeying on foot, covering almost the entire Bharata from 
Ramésvaram to Kailasa. 

The quiescent Brahmam is Siva, while the Brahmam that has 
functions to perform, i.e. the Brahmam that is active, is Sakthi. It 
is through the jnana manifested as energy that the phenomenal 
world functions. If the Acharya accomplished so much in his brief 
life, it means that Ambal who had been latent in him as the energy 
of jnana in his original form of Dakshinamuarthi now found open 
expression through him. It follows that he was an incarnation of 
Isvara and Ambal combined. We speak of mother, father and 
preceptor together (matha, pitha, guru). Well, the World Mother 
and the World father fused into one and became incarnate as the 
World Teacher, that is as Jagadguru Sankaracharya. 

Dakshintamurthi who is quiescent inheres in himself Ambal, 
the active principle. Similarly, though the Acharya was 
unceasingly involved in a variety of work, he was within himself all 
stillness and serenity. ‘What exists absolutely by Itself, as Itself, 
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without any function to perform is the Brahmam. Indeed this state 
of the Brahmam is also the true Nature of the individual self 
(jivatman)’. It was Sankara who established this monistic truth on 
an unshakeable foundation. He himself ever remained in this state 
experiencing the Brahmam in himself. 


Since he was born a mortal, he did much in the manner of a 
mortal, all the while remaining in his true state of the Brahmam. In 
a dramatic performance a person has to enact the role assigned to 
him or her and never reveal his or her true self. A millionaire acting 
as Kuchela (Sudama) has to appear in rags. However movingly he 
fills his role, he knows that in reality he is not a poor man. Divine 
incarnations are to be understood in the same way: they are actors 
in this cosmic drama of ours. Inwardly they are never forgetful of 
their real selves but outwardly they ‘act’ as if they have forgotten 
them, conducting themselves as they do like humans. It is for this 
reason that we describe divine incarnations like Krishia 
Paramatma as ‘Maya-manushas’, ‘Lila~-manushavigrahas’ and 

‘Kapata-nataka-véshas’. Rama was an avatara of Maha Vishnu, but 
when Ravana abducted Sita he gave way to grief like an ordinary 


mortal. He wept inconsolably when Lakshmana fainted on the 
battlefiled in Lanka. 


Why should divine incarnations act in this manner? The very 
purpose of their descent to earth is to set an example to mankind 
through their life and to show it the right path. Human beings have 
to advance step by step to reach the goal of fullness and they have 
to do so mindful of their limitations and without going violently 
against Nature. It is to show them - that is men trapped in their 
natural urges - and encourage them in their efforts and to instill in 


them confidence that the divine incarnations live and act like 
mortals. 


In this manner the Acharya also adopted the disguise of a 
mortal. He descended to earth to make mankind aware of the state 
of jnana in which the entire universe will become nought and in 
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which the mind will vanish without any trace of its existence. He 
took birth on this earth only to impart to humanity knowledge of 
the Adhvaithic Brahmam, the One without a second. In order to be 
in accord with human Nature, he accepted the world and the mind 
as if they were real but, at the same time, cut out the path for 
people to be taken step by step to the state in which these (the 
world and the mind) would cease to be. 


There is a power that conducts everything. Since there exists 
nothing other than the Brahmam it follows that the Great Power 
that carries out all functions inheres in It. If those who cannot 
meditate upon the Nirgua Brahmam turn their minds with 
devotion to this Great Power they will eventually be able to obtain 
the jnana of the true functionless and quiescent Brahmam. Since 
the Brahmam that conducts the affairs of the world itself blesses 
them with this jnana, our Acharya showed people the path of 
bhakti or devotion as a prelude to the path of jnana. That is how he 
established the systems of worship of deities, collectively known 
as Sharimatha, and composed a number of devotional hymns. He 
also went on pilgrimage to sacred places in every nook and corner 
of the land, installed yanthras in some temples and laid down rules 
to be followed in a number of shrines for the conduct of puja and 


other rituals. 


THE SAUNDARYALAHARI- 
THE CREST OF DEVOTIONAL POETRY 


Sankara wrote numerous devotional works and the 
Saundaryalahari remains the crest of all of them. What do ordinary 
people know about the Acharya? Do you know that he wrote a 
commentary on the Brahmasuthra, that he established Adhvaitha 
as the ultimate truth, that he is the last word on the subject? But 
one thing is certain; the very mention of his name brings to their 
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mind a number of devotional poems authored by him, particularly 
two of them, the Bhaja Govindam and the Saundaryalahari. 


The Saundaryalahari, also represents the sikhara (crest) of 
his poetic genius. The metre in which it is composed js 
appropriately called ‘Sikharini’ and it has 17 syllables per foot. 
Another metre with the same number of syllables is Mandakranta 
in which Kalidasa has composed his Méhadiitam, a work full of 
poetic rasa. In this metre each foot is divided into sets of four, six 
and seven syllables, while in Sikharimi the division is into six and 
11 syllables. 


People learned in the arts of music and dance believe that 
better than talas with an even number of beats are those that are 
‘misra’, (mixed) i.e. combining an even number of beats with an 
odd number of them. The latter give greater aesthetic pleasure 
combining as they do two tempi- they impart verve to the music 
when it is needed through the fast tempo and the tranquillness 
needed for the same through the slow tempo. In the same way in 
poetry too there is greater beauty when the metre is divided into 
sets of syllables that are even and odd in number. 


While the Saundaryalahari is remarkable both for its poetic 


form and aesthetic beauty, its special distinction is that it is also a 
great devotional hymn. 


THE JNANI AND DEVOTION 


People nowadays view philosophy in isolation from other 
subjects. That is why they ask questions like this: ‘ Is it possible for 
an exponent of Adhvaitha like the Acharya to have supported the 
way of devotion? It’s all bunkum. Hymns composed by someone 
else must have been ascribed to him. The Acharya could not have 
also installed anything like yanthras anywhere.’ We must 
remember that our Acharya was not like a professor; he did not 
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teach philosophy, as an independent subject. His mission was to 
raise people up including those not capable of grasping philosophy 
lift them up little according to their different levels of maturity and 
understanding. To those who were capable of taking the path of 
jnana be imparted instruction in a thorough manner through his 
commentaries and prakariia (original) works. But others he taught 
devotion exhorting them to follow a life of karma or action or 
action in accordance with their svadharma. In pursuance of this he 
visited various sacred places, installed idols and yanthras there and 
composed hymns to the deities. 


We often hear people arguing thus; ‘ The man who believes 
that all is one is a jnani. Devotion implies that God and his devotee 
are two different entities. So a jndani can never be a devotee.’ 
People who speak thus cannot claim that they have realized 
monistic jnana! Think of Sukabrahmam who was a true Adhvaithic 
jnani. What was he like? Or take the examples of Madhustdana 
Sarasvathi and Sadasiva Brahméndra. They were jnanis but at the 
same time they were supreme devotees; in fact they have even 
authored devotional hymns. Sri Ramakrishna Paramahamsa, for 
example, accepted advaitha but all the while he kept chanting, 
‘Kali! Kali!’ . In recent years we have had the example of Ramaria 
Maharshi, a great Adhvaithi, who sang the praises of 
Arunachalésvara. 

There were also saint-poets like Manikkavachakar, 
Nammazhvar, Arumagirinathar, and Thayumanavar whose hearts 
melted in devotion; but in their devout outpourings there appear 
flashes of the Adhvaithic bliss they experienced. 

If it is argued that a jnani would not or should not compose a 
devotional work, I would say he should not compose a work on 
jnana either. If the logic of the former view is accepted I would say 
that all those who have written works on jnana or taught jnana are 
not jnānis. Why do I say so? How do you identify a jnani? All this 
world is nothing but Maya. Because of their nescience it is that 
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people regard themselves as individual jivatmas [that is each thinks 
that he is a separate entity]’ It is out of a realization of this truth 
that a jnani tries to free himself from the world and the mind that 
gives rise to such nescience so as to remain rooted in his Self and to 
identify it with all in the awareness that there is no second. If such 
a jnani were to be a teacher, write books and give discourses-even 
if the books and discourses relate to jnana - can his action be 
justified? There is a real world outside of him, and apart from him 
there exist many jivatmds as separate entities: does he have to 
think thus if he were to lift up the world that is apart from him by 
imparting jnana to people through his writings and discourses? It 
would mean that all preceptors of jndna were not truly jnanis. But 
can we take such a view? Would it not be blasphemous to do so? 
What would then be the power of the teaching imparted by men 
lacking in jnana? What would be the power of one who has no 
inward experience of the Truth? 


What is our own experience in this respect? Take the 
chapters on jnāna in the Bhagvadgita, for example, or our 
Acharya’s Vivékachadamani, the Avadhutagita of Dattatréya, the 
Yoga-Vasishta of Vasishta, or, say, a hymn by Thayumanavar. 
When we read any of them we are transported across Maya to an 
indefinable realm in the ocean of tranquility. 


There are examples of individuals who, after reading such 
works, have had the urge to leave hearth and home for the forest or 
for a cave in a mountain to remain there in solitude, delighting 
themselves in the Atman. If the authors of the works in question 
had not composed them without having experienced the Supreme 
Reality how could their teaching have the power to move people? 


For argument’s sake it could be asked how it is possible for a 
jnani to become a devout person or for him to become a teacher to 
impart instruction in jnana. Even if this may appear not possible we 
must remember that the sport of Isvara is such that there are no 
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limits in it for what is possible and what is not possible - in it such 
things (like a jnani becoming a devout person and a teacher ) do 
happen. 


If you ask how a jnäni who remains an Adhvaithi inwardly 
seems to function as a Dvaiti (dualist) outwardly, we can reply only 
by saying that it is all part of the divine sport. Even if he has been 
freed of his mind and of Maya it does not mean that the outward 
world and with it the cosmos of living creatures have become 
extinct. What does this show? It is a Great Mind that has created 
all this, laid down rules to keep the cosmos in a certain order and, 
at the same time, it is the same Great Mind that helps people under 
the sway of Maya, letting them act according to their whims. It is 
this power that the monistic system calls the Sagurīa Brahmam, 
Isvara. In the Saktha and Saiva systems it is called Sakthi, 
Paragakthi, Ambal, while the Nirgurīa Brahmam is called Sivam. 
Just as the Nirguria Brahmam functions as the Saguiia Brahmam in 
the outward world of karma, the jnani who has achieved perfection 
in his experience of the Nirguria Brahmam is kept engaged in the 
outward by the Sagurīa Brahmam. 


To endeavour to dispel Maya and to obliterate the mind 
through meditation and inward inquiry is the path of jnana. 
Another path is that of dedicating the same mind in a devout 
manner to Parasakthi who has created this very mind and Maya. It 
is like handing the keys to the thief! Parasakthiis the cause of Maya 
and she keeps our minds relentlessly under her sway. But it is all 
part of her sport and in reality she is supremely compassionate. It 
is when two entities are joined together again after having been 
separated from each that they realise the rare quality of 
togetherness, what a great experience togetherness is. When an 
individual prays for being united with the Supreme there is a 
twofold aesthetic experience of a divine Nature; There is, apart 
from the rasa of devotion arising from the very act of prayer, the 
rasa of the grace of Parasakthi who, in response to the prayer and 
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out of her supreme love, brings about such a union. It is for this 
reason that Parasakthi engages herself in dualistic play. So when a 
man is devoted to her, and prays to her for release from worldly 
existence (Maya), she blesses him with the milk of jnana; indeed he 
is blessed with the ultimate freedom. 


There is an erroneous belief that the goal of bhakti is to 
become separated from the Lord and to worship him in an attitude 
of dualism. That is why people ask how a jnani (a non-dualist) can 
follow the path of devotion. They are not aware of the fact that 
even in such bhakti as in that which the Lord and the devotee are 
separate entities the latter will eventually be taken to the state in 
which he will be able to pray thus; ‘Without ever being separated 
from you, Lord, I must become one with you.’ When he reaches 
such a state the Karya Brahmam or the Saguria Brahmam that is 
Parasakthi will bless him with the jnana that will take him to the 
monistic entity called the Karara Brahmam or the Nirguria 
Brahmam. 


For those who are not capable of following the path of jnana, 
the jnani himself has an answer. He knows that they have to obtain 
Jnana as the grace of Isvara which they have to earn by being 
constantly devoted to him. And it is for their benefit [to help them 
in their bhakti] that he composes devotional poems and installs 
yanthras. Besides he codifies methods of puja, himself performs 


puja, encourages the construction of temples, and the digging of 
ponds [for the benefit of the public) 


All cannot adopt with ease the path of jnana which involves 
realizing the truth of the Mahavakyas that proclaim the non- 
difference between the Brahmam and the individual Self. This 
realization comes as a result of listening to expositions of the 
Adhvaithic discipline, dhyana (meditation) and nididhyasana 
(fervent one-pointed meditation). To become aware that the 
Atman is the Brahmam, the mind must be obliterated; but how itis 


ua 


308 


to be done one does not know. The mind is stubborn and refuses to 
be destroyed. It seems that the effort to annihilate the mind has to 
be taken by the mind itself. How can it put an end to itself by itself? 
You can beat someone with the palm of your hand. But how can 
the palm beat itself? Even though we are perplexed, not able to 
understand anything, don’t we realize that there must be a Great 
Power that has created all these minds? So, instead of undertaking 
the Herculean task of eradicating our minds ourselves, it would be 
better for us to depend on Parasakthi herself to do the same for us. 
For this purpose we must fall at her feet and pray to her to bless us 
with jnana. Is it not better to fall at the feet of the man who has 
issued the summons than to fall at the feet of the witness? 


Either Parasakthi will do away with our mind and bestow on 
us her own profoundly serene state of Siva the state in which each 
knows himself to be Siva (‘Sivo’ham’). Or she will tell us: ‘Is not 
all this my sport? It is because of Maya that the sport has ended in 
an injury. I will suppress this Maya, wipe it away. Then like me, 
you will inwardly remain in the state of Santam, Sivam, 
Adhvaitham and , outwardly, with a pure mind untouched by 
Maya, you will delight yourself in all that I do, in all my dance, in 
all the drama I enact, and you can yourself keep dancing in 
ecstasy. Remain ever in bliss, seeing yourself in me, and seeing me 
in all this cosmic drama. And even though the mind is not 
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eradicated it will have a fullness ofits own’ . 


If you keep lamenting and feel a sense of shame that, try as 
you might, you have not succeeded in freeing yourself from the 
clutches of Māyā and that your mind has not been blotted out, 
Parasakthi will tell you: ‘“Why do you weep, child? Why are you 
overcome by shame? Is it because the world has not ceased to exist 
for you? It is only if you have created the world that you can 
destroy it. Did you create the sun and the moon, the mountains, 
the trees and creepers, the oceans, the insects, the birds and the 
beasts, the hundreds of thousand of creatures, the human species? 
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If you did not create all these why do you keep sorrowing over 
such a tiny thing as ‘yourself’? Was this ‘you’ created by you? Did 
you create this Maya which blinds you to the fact that all these 
things that seem to be different entities are in fact my disguises? 
Child, the world and the mind in which you are trapped and in 
which you find yourself helpless and the Maya in which is caught 
what is called ‘you’ are all my creations. Haven’t! spoken through 
Krishiia, ‘Mama Maya duratyaya’? I have also used in the same 
context the word ‘daivi’ [caused by divine power]. If these (the 
world, the mind and Maya) are your creation, you will be able to 
undo them. But if they have been created by me? And I possess 
divine power to the full. In my sport I alone am omnipotent 
(possessing sarva Sakthi) and beings like you are kinchith-Sakthas 
(those possessing very little power). So why should you grieve over 
the fact, or feel a sense of shame, that you cannot destroy what 
was created by me, Maya, the mind and the world? Such a task is 
beyond you and it can be accomplished only with my compassion. 
What have been crated by me must be destroyed by me. Come to 
me with devotion. I will destroy them little by little.’’ 


‘If a man controls his mind and senses and follows the path 
of jnāna it is because of my grace, because I allow him [or enable 
him] to do so. Giving up what appear as separate entities and to 
have the longing to grasp the One and to become that One; they are 
part of Adhvaithic vasanaand the result of my blessing.’ 


[So far the Great Acharya spoke the words of Ambika. Now 
he continues, in his own words]. One more interesting point. The 
jnani who has non-dualistic experience and has become one with 
all, also witnesses the play of Maya and delights himself in it. He 
can discern things as separate entities and at the same time realise 
that it is the One that has become the many. Without taking part in 
the play himself, he finds great delight in it and keeps worshipping 
Parasakthi who enacts the play. It is Ambal who is the cause of his 
being like herself and of his being by her side dualistically and non- 
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dualistically at the same time. There is a point to be noted in this 
context. The jnani here evinces devotion not only for the sake of 
those who do not follow the path of jnana. He is lost in wonder 
about how the One without a second plays dualistically in so many 
different ways. In this sport though there are aspects that can 
cause harm there is so much that is beneficent- and what about the 
many different ways in which beauty, love and compassion are 
manifested? The jnani is not only lost in wonder about all this, he 
also extols the divine play and delights in it and whole - heartedly 
pays obeisance to the One who is sporting, that is Sakthi. 
Sukacharya clearly echoes the same sentiment. If a devotee who is 
not a jnani adores the Lord in pursuance of his selfish desire for 
liberation, the jnani who is freed form Maya and is liberated 
evinces devotion for the sake of devotion and not for any purpose 
[not with any motive]. Sukacharya pays a tribute to the jnani in 
this manner. 


[The Great Master again speaks the words of Ambika....] ‘ It 
is I who give the jnani a new kind of devotion in his jnana itself. 
When the time is ripe I will give you too the jnāna that arises from 
bhakti. Why do you grieve? I will take care of you. I will free you 
from the bonds that I myself have created. Don’t lament, saying, ʻI 
want to be freed! I want to be freed! I want to be freed! It is all my 
work. Be firm in the belief that I am present in everything. If I am 
everything, if I am all, there is no need for you to be freed from 
anything. 

‘Those who follow the path of jnāna and are engaged in 
metaphysical inquiry can obtain the peace that comes of an 
awareness of the oneness of all. Let them go their way. If you do 
not possesses the strength to follow their path, child, do not be 
ashamed of yourself on that account. Take the path of devotion, 
love. See the world in all its apparent plurality. But do not, at the 
same time, view the many as separate entities and realise that they 
are basically the One entity that is I. Love me and view everything 
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with love and may this love be all-embracing . I too will bestow on 
you the most exalted blessing that love can bring and thereby raise 
you to the state of jnani.’ Thus even if you follow the path of 
bhakti, Ambal will bring you fulfillment. 


Ambal here means the Paramatma, God or one’s chosen 
deity. 


Such Parabrahma-Sakthi as described above will manifest 
herself as Maya. She will bless the devout in her Saguita form; and 
in her Nirguria form she will liberate the one adhering to jnana; and 
through bhakti itself she will enable a person to become a jnani. 


In sum, if it is asked whether one who has written a work of 
jnana will compose a devotional hymn, it occurs to me that it is 
only because one has written a work of jnana that one must 
necessarily have composed a devotional hymn. Only then, I am 
inclined to conclude, can the individual in question be called an 
acharya. If our Acharya who, even after having had Adhvaithic 
realization, viewed others to be different from himself-or gave the 
impression of doing so- and wrote works on jnana meant for them, 
it means that he did so accepting the dualistic cosmos and, at the 
same time, wanting to correct it. Was not this the very purpose of 
his incarnation, of his being our acharya? One who imparts 
teaching to those ensnared in the dualistic world- would not such a 
one teach them to adore the Sakthi that is responsible for it? Is it 
not because of his concern for the world, his compassion for 
mankind, that he imparts his teaching that is meant to mend it? So 
will he not sing the praises of that which is the root cause of this 
love, ‘Daya-milathathvam?’ A jnani does not have to gain 
anything. But when he resolves to perform the role of a teacher for 
the uplift of the world, will he not recognize that some force 
beyond him is impelling him to do so? So there is nothing 


contradictory about his composing hymns, bowing to that force in 
all humility. 
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That a jnāni gives instruction in jnana is purely our own view 
of him or impression of him; as a matter of fact he has no 
consciousness of doing anything or of being a ‘doer’. If you argue 
in this manner, it may justly be asked how the jnani cannot also 
write devotional works. If it is claimed that the jnani imparts his 
teaching, inspired by Jsvara, for the well-being of the world, why 
cannot he be similarly urged by the Lord to compose devotional 
works for the same purpose? If Isvara inspires a jnani to work for 
the welfare of mankind until he exhausts his past or prarabdha 
karma, we must ask whether such well being is brought about only 
by giving instruction in jndna. The majority of people are afraid of 
following the path of jnana regarding it as too ‘big’ or too difficult 
for them. So working for the good of mankind must also mean 
promoting devotion. It must also mean going on pilgrimage to 
temples, installing yanthras, performing puja and so on. 


According to one school of thought the jnani has no 
prarbdha or past karma, Even if you accept such a view, the 
question arises why he should perform outward work at all? We 
have to answer the question by saying that it is Isvara who makes 
him do such work for the well being of mankind. In keeping with 
this argument this work must also include the nurturing of 


devotion. 


Having said all this three is nothing that is conclusively to be 
determined about the jnani. Though we have spoken so much 
about his characteristics, the fact is only a jnani knows who is a 
jnani, what he is like- or even he himself may not know what he is 
like. In the end it is meaningless to ask whether the jnani will 
support the path of karma or foster the way of bhakti. He may do 
anything or he may not do anything. Even while doing karma he 
may not be doing work and even while not working he may be 
working. [The Great Guru continues with a smile,] The 
distinguishing mark of a jnaniis that he has no distinguishing mark. 
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As for the Acharya he was an incarnation of Isvara, so he had 
nothing like any past karma. All divine incarnations happen for the 
purpose of the uplift of mankind. Whenever Isvara resolves to 
descend to earth for the uplift of mankind it means that he looks 
upon the world as separate from himself. The purpose of his 
incarnation is to bring people who are separate entities closer to 
himself, little by little, and finally to make them himself. It is only 
after a man performs works according to his svadharma (or one’s 
duty) and engages himself in devotion, and thus advances 
gradually, that he will be able to follow the path of jnāna and 
become an Adhvaithi (achieve liberation). So a divine incarnation 
has to foster the path of karma as well as the path of devotion. All 
avataras have lived as pathfinders for mankind, and fostered 
Véedhic karma and devotion. So there is no contradiction in the fact 
that the Acharya was a jnani and that he yet worshipped in 
temples, installed yanthras, laid down rules for temple rituals and 
composed devotional works. 


wk * 


THE DIVINE ORIGIN OF THE ‘SAUNDARYLAHARY’ 


Our Acharya worshipped in temples in the same way as 
ordinary mortals do and, through his godly power, enhanced the 
divine presence in some of these shrines by installing yanthras in 
them. In the course of his pilgrimages he went to Kailas and had 


dharsan of Parvathi and Paremésvara there. He was himself (let us 
remember) their incarnation. 


Rama, an avatara himself, fought with Parasurama who too 
was an avatara like him. Krishrīa was the brother of another 
incarnation [of Vishu] Balarama, and they lived together. There 
are many such interesting facts about avataras. 


Now the Acharya who was an avatara himself had dharsan of 
Parvathi and Paramesvara- the two were the Root from which he 
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himself had sprung. At the time Paramesvara gave him five 
sphatika (Crystal) lingas and a sheaf of palm-leaves. Another 
version has it that the palm-leaves were given by Parvathi. The 
palm leaf manuscript contained a hymn of one hundred stanzas to 
Parvathi. One version has it that it had been composed by 
Paramésvara himself as a panegyric to Parvathi; the second version 
is that like the Lalitha-Sahasranamam (the One thousand Names of 
Lalitha) it is the work of Vasini and others, the deities of speech. 
To regard the verses as a hymn sung by Paramésvara himself in the 
attitude of a devotee of Ambalis to enhance their greatness. 


The five lingas are each of them Isvara’s own form. (‘Linga’ 
means a mark, a sign.). The linga has no hands, legs and head and 
in that sense is formless. The stanzas of the palm-leaf manuscript 
themselves constitute Ambal. It is so because among the goddess’s 
many forms is the one that is made up of manthras. The hundred 
stanzas contained chiefly matters relating to Ambal and manthra 
Sasthra. Just as the lingas are a form of Isvara, the palm leaves 
containing the hymn became a form of Ambal. So it is just and 
proper to say that while the lingas were given to the Acharya by 
Isvara, the hymn was presented to him by Ambal. 


The one who gave, the one who received, the object that was 
given, they were all one and the same. Here we have a mingling of 
Adhvaitha and Dvaitha. 


One of the five lingas is installed in the Mutt (Sri Kamakoti, 
Kanchi) as Chandramaulisvara. It is called the Yogalinga. The other 
four the Acharya installed are the Muktilinga at Kedarinatha 
(Kédarnath) the Varalinga at Nilakantha (in Nepal), the Bhojalinga 
in Srungeri and the Mokshalinga at Chidambaram. All this is a part 
of a later story. 

The Acharya set out from Kailasa taking with him the five 
lingas and the hymnal work.He wanted to propagate the worship of 
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Isvara and Ambal. As he was leaving Kailasa. Nandikesvara who 
was keeping watch at the entrance saw the palm leaves in the hands 
of the Acharya. There is a saying: Even if the deity grants you a 
boon, the pujari denies it. Nandikésvara was distressed that the 
manthra Sasthra, a very great treasure, was being lost to Kailasa. 
He was given to quick temper. His distress turned into anger. He 
proved an obstruction to the Acharya as the latter was leaving 
Kailasa and pulled at the palm-leaf manuscript he was holding in 
his hand. 


The Acharya managed to come out with only a part of the 
manuscript. More than half of it, the latter part comprising 59 
stanzas, had been snatched away by Nandikésvara. The Acharya 
was left with 41 stanzas. 


Perhaps you must be angry with Nandikésvara for what he 
did. “ How could he have behaved so with such a great one as the 
Acharya?’ you will ask. How could he take away more than half 
the work Ambal herself had given the Acharya to be propagated on 
earth?’ But I feel like thanking Nandikésvara profusely. Why? 


The Acharya was extremely unhappy about what had 
happened. ‘More than half of what Ambal, the mother, gave me in 
her grace I have lost. What she entrusted to me was like the 
dharmic treasure a trustee takes charge of for the sake of the 
people,’ thus the Acharya lamented. ‘Sankaram loka-sankaram’: 
(true to these words) he was spending every moment of his life for 
the well being of mankind. ‘ In the end, ‘ he grieved, ‘ I have lost 


more than half of what the World Mother gave me before I could 
present it to the world.’ 


At that moment was heard the voice of Ambal commanding 
him, “You compose yourself the 59 stanzas you have lost. Such is 
my resolve. That is what will please me. And that is why I made 
you lose the same’. At once the stanzas poured out from the 
Acharya like water gushing out as the sluice gates of an oceanic 
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canal are opened. He described Ambal from head to foot (kesadhi- 
padantam’ )’ and made the hymn complete with its 100 stanzas. 


The first 41 stanzas constitute manthra Sasthra. Only a few 
can understand them and follow them in practice since very 
stringent rules are called for in their observance. This part 
contains manthra yoga as well as Kundalini yoga. Even the slightest 
error in the observance of these yogas can have an adverse effect 
on the practitioner. One cannot be careless in worshipping the 
Mother. She sports in many ways. Though she has laid down harsh 
rules for worship, involving severe discipline, she has also 
prescribed easy ways of sadhana. Each way of worship has to be 
practiced strictly in the manner prescribed. Worshipping in 
temples, reciting sthothras or hymns, singing devotional musical 
compositions, conducting bhajans, listening to stories, puranans, 
these are among the easy ways of worshipping Ambal. If a devotee 
thinks that these are not enough and wants to take up other ways 
of worship like japa, yoga and Srichakra puja, believing that he can 
practice them in any manner he likes, without the required 
discipline, Ambal would consider it sheer wantonness on his part. 
The difficult ways of sadhana in the worship of Ambal must be left 
to those few who are capable of practicing them. 


The Acharya’ s compassion was supreme and it embraced all 
people. There is a song in Kannada which includes this line about 
him: ‘ He (Sankara) made the sinner the Paramathma.’ The 
Acharya portrays Ambalin his 59 stanzas not as an embodiment of 
manthras but as a beautiful form that can be visualized by all 
people with delight. He depicts the goddess graphically from the 
locks of her hair to her sacred feet. The glorious image of the 
Mother takes shape through his poetry: in other words Ambal is 
his poetry incarnate. 


The 59 of the 100 stanzas constitute a separate section, 
‘Saundaryalahari’, while the first 41 are said to constitute 
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‘Anandalahari’. The two parts comprising the 100 stanzas must be 
read together as making up a single hymn. The entire work, 
consisting of both parts, is also called Saundaryalahari. 


The story I told you of the Acharya’ s visit to Kailasa and his 
obtaining from Parvathi and Paramésvarda the five lingas and the 
sheaf of palm leaves containing the Saundaryalahari occurs in the 
Markandéya-Samhita. Closely following this account, the 
Anandagiriya-Sankaravijayam tells the same story in prose. 


There are other stories too about the origin of the 
Saundaryalahari. Many are of the opinion that all the 100 stanzas 
are the work of Sankara himself. 


There is nothing wrong in ascribing the entire work to him 
even if we think that the first 41 stanzas were brought by him from 
Kailasa. These stanzas had been inaccessible to us. The rishis did 
not create the Védhic manthras. The sounds that were already 
existing in space they grasped and presented in a form audible to 
us; at the same time they also disseminated them,. However, each 
manthra is known after a particular rishi on account of the fact that 
it was revealed to us and propagated by him. Following this logic 
the first 41 stanzas of the Saundaryalahari which constitute a 
manthra Sasthra may well be known after Sankara since it was he 
who brought them from Kailasa to be propagated in this world. 


Another point. If Paramesvara is the author of the 
Saundaryalahari, what about the Acharya? Who was he? Was not 
the Sankara of Kaladi an incarnation of the Sankara of Kailasa? So 


there is nothing wrong in ascribing the work by the Kailasa 
Sankara to the Kaladi Sankara. 


_ The first 41 stanzas deal with subtle ideas of manthra 
Sasthra, Kundalini yoga and the esoteric elements in the worship 
of Maha-Thripurasundari also known as Srividhya. It contains 
matters that are extremely useful to the devotee. However, the 
latter part comprising the 59 stanzas, the authorship of which is 
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ascribed to the Acharya, is beautiful beyond words. The stanzas 
combine majesty and sweetness of expression, representing as 
they do the highest thoughts that words can convey and they 
arouse our sense of wonder. They are incomparable for beauty of 
expression and depth of meaning. It is this part that can be read 
again and again by all for the ineffable joy it brings. 


There are sculptures of exquisite beauty created in the past. 
People belonging to later generations have found themselves 
unable to repair them if they are seen damaged. Such is the case 
with the stanzas of our Acharya’s Saundaryalahari. Take out one 
word of it, you will never be able to find a proper substitute for it. 


What the Acharya lost to Nandikésvara- more than half of 
the original hymn Ambal had given him- has been a gain for us. 
Otherwise would we have come to know of the Acharya’s 
astounding literary genius? That is why we feel we must be 
thankful to Nandikésvara.Ifthe Acharya had not been ‘waylaid’ by 
him and a part of the hymn snatched away, would we have come to 
possess such stanzas as inspire in us devotion for Ambal, stanzas 
that we read again and again and take delight in reciting? 


zee 


WHY THE DRAMA ENACTED BY NANDHIKESVARA? 


The Question arises: ‘Why should Ambal have given the 
Acharya the text of an old hymn, made him lose one part of it and 
have the portion thus lost made up with the verses composed by 
the Acharya himself? Could she not have bidden him compose an 
entire hymn afresh? Also, why should she have given him a work 
of which only one part was to be made available to the world?’ We 
have no idea of the nature of her resolve, nor do we understand her 
lila, her sport. But some reasons occur to me. 


There are two ways of worshipping Ambal. Manthra yoga is 
one. The other is devotion expressed through hymns that sathisfy 
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all the criteria of great poetry. Practitioners of manthra yoga must 
not look down upon those who read or sing hymns. ‘Like us do 
they follow a severe discipline or observe rules of worship? ‘ They 
should not speak thus of people singing hymns, people of simple 
faith and devotion. As for those who follow the path of bhakti, 
those who keep singing hymns, they should not ask questions in 
this manner of the practitioners of manthra yoga: ‘Like us they 
cannot see the World Mother with love, chanting always ‘O 
Mother’. Nor can they fix their minds on her, experiencing with 
poetic delight the beauty of her form, her diverse enchantments, 
the different ways in which she sports. What is this drab and arid 
path they follow of manthra and thanthra? 


There are different paths of worship for people with 
different attitudes. The man who practices manthra and thanthra 
may also like to adore Ambal through devotional poetry. So Ambal 
must have thought that it would be desirable to have a work which 
could be read by people following either path. Even those who 
have not received initiation into manthra yoga can benefit to some 
degree by reading the 41 stanzas forming the first part of the 
Kailasa hymn. Also they will gain basic knowledge of manthra 
Sasthra, Kundalini Yoga, Srividhya and such ancient subjects that 
form part of our nation’s spiritual wealth. It must have been 
thought proper to have a single work incorporating all these 
elements, a melodious devotional hymn of poetic excellence. 


It may be asked why Ambāl did not bid the Acharya himself 
to compose a new hymn combining both (manthra Sasthra and 
devotion). After all there was no manthra Sasthra that was not 
known to him. There is an answer to this question also. 


We do not know what the original hymn of Kailasa contained 
after the first 41 stanzas. May be it dealt with additional matters 
pertaining to manthra Sasthra, subtle and esoteric elements of it 
that are not available to this world of mortals and fit only for the 
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divine world. So Ambal must have asked Sankara to add to the 
manthra Sasthra appropriate to this world (the first part) a section 
rich in poetic beauty. 


Above all, it must be noted that it was only by making the 
Acharya compose the second part that it could be brought home to 
people that he and Paramésvard are the joint authors of the work; 
the first part by the Sankara of Kaildsa and the second part by the 
Sankara of Kdladi. This would make them further realise that the 
two Sankaras are one and the same. 


Ambal must have staged the Nandikesvara drama for the 
purpose of revealing to the world a single work, by combining the 
part composed by the Lord Paramésvara and the part composed by 
the incarnation of the Lord. 


Another question may arise here. ‘Why should Nandikesvara 
have been made to waylay the Acharya [to snatch away from him 
the 59 stanzas]? Ambal herself could have given him the first 41 
stanzas and said to him. ‘These are taken from a work of one 
hundred stanzas. The remaining stanzas are not needed by the 
denizens of the earth. However, since the 59 were torn away from 
the one hundred, compose the same number of verses to make it 
Sathakam again and propagate the entire hymn among mankind.’ 


Ambal could not have spoken in this manner. The reason is 
that, although the Acharya was the same as the Sankara of Kailasa, 
in his disguise of an avatarda he was the picture of humility. Was not 
that the reason why he went seeking Parvathi and Paramésvara and 
prostrated himself before them? After giving him one part of the 
work composed by isvara, Parvathi would not have asked one like 
the Acharya to compose the missing part. That would have meant 
equating him with isvara and it would have also meant that she 
failed to recognize that he was the ideal of humility in the disguise 
of his avatara. However, if a ‘situation’ was created in which the 
Acharya was deprived of a part of the work (given by Paramésvara) 
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and he suffered anguish on that account, Ambal could tell him: 
Don’t worry about what has happened. Make up yourself the 
portion you have lost.’ This would be the natural way of meeting 
the situation and there would be no suggestion of the Acharya 
being shown as an equal of Isvara. That is the explanation for the 
drama enacted by Nandikésvara. 


Once upon a time there was a king and he had a son who was 
equal to him in all respects. All the subjects knew this. The son, in 
keeping with his filial duty, remained obedient to his father and his 
conduct had the approval of all people. Suppose the queen, the 
mother, conscious of the fact that her son was equal to her 
husband in every respect, had told the prince, ‘You rule half of it’. 
Would that have been proper? But suppose, again, that an enemy 
had invaded the Kingdom and occupied half of it. The queen could 
tell the prince: ‘Free that part of the kingdom which has been 


occupied by the enemy and keep guard over it’ That would have 
been proper. 


One's interest is awakened with a keen sense of anticipation 
when a subject or idea is merely hinted at or suggested without it 
being disclosed fully or all too directly. It was in this manner that 
Ambal created a situation in which the Acharya and Isvara were 
shown to share the authorship of the same hymn. Thus she hinted 
at the fact that the Acharya was an incarnation of Isvara. 
Nandikesvara is as famous for his quick temper as Narada is for 
creating discord. But it is all ultimately for the good. Nandikesvara 
was a mere instrument in the hands of Ambal. She made him 
‘waylay’ the Acharya and used the occasion to demonstrate to the 
world how he, that is the Acharya, was true to his dharma as a 
sannyasi. According to this dharma, a sannyasi must not feel angry 
towards an opponent nor must he quarrel or fight with him.’ 


After the conclusion of the Nandikesvara drama, Ambal 
asked the Acharya to complete the hymn. 
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The result of all this is that we have come to possess a 
wonderful hymn that is unique in world literature. Its first part is 
such that it can be said of it: “As a hymnal work there is nothing to 
compare with it for its treatment of subtle elements of manthra 
Sasthra Of the second part it can be said that ‘there is no other 
hymn that is equal to it in poetic imagination’. Such is the 
Saundaryalahari with its two sections. 


The poem is a remarkable combination of Sasthra (that of 
manthra as well as that of yoga), sthdthra (hymn) and kavita 
(poetry). If there is anything approaching it as a work combining 
all these three aspects we may mention the Lalitha Sahasranamam 
(The One Thousand Names of Lalitha). 


A remarkable feature of the Saundaryalahari is that in the 
first part which mainly deals with Sasthra (Saktha) there are 
stanzas brimming over with devotional fervour as well as those 
characterised by poetic beauty. It is in the first part that we have 
the stanza containing the words ‘ japo jalpah’, representing the 
height of devotional ecstasy and self-surrender to the goddess; the 
attitude spoken of here is that everything is the doing of Ambal, 
that all is dependent on her grace and will. In the same part occurs 
another stanza with the word ‘Bhavani’. It is in the form of a pun 
and the word ‘ Bhavani’ is used to describe the attitude of the 
devotee dualistically as well as non-dualistically. In the former 
attitude he is a ‘dasa’ a minion, while in the latter he is one with 
Ambal. There are a few more verses like these in the part dealing 
with manthra Sasthra. 

But in the latter part dealing with devotion there is hardly 
any Saktha element. If you search hard you may come across one 
or two stanzas like the one in which occur the words, ‘Kathaste 
manjastvam’. Here it is mentioned that Ambal in her form of 
Kamesvariis seated with Kamesvara on the PanchaBrahmasana. In 
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another stanza there is a reference to the Védhantic concept that 
beyond the three states is the fourth state of thuriya. But for a few 
verses like these the second part of the work is all devotional 
poetry. That the title of the hymn has the word ‘Saundarya’ in it 
shows that its importance lies more in its poetry than in the Sasthra 
it deals with. Although those who have commented on the work 
express the view that the latter part also deals with the finer 
aspects of the Sasthra (Saktha), I somehow feel that it would be 
better to take it as a devotional poem. Moreover, if I were to speak 
out my view, whether or not I can do so... but let me express it 
frankly since it has occurred to me... Could not the entire work 
that the Acharya brought form Kailasa have been seized by 
Nandikésvara, and could not the Acharya have composed all the 
100 stanzas to portray the beauty of Amba? After all there are 
separate treatises dealing with manthras and yanthras. Why should 
such subjects be included in a devotional poem? I say so because 
the Acharya’s composition (the latter part of the Saundaryalahari) 
is such an exalted literary work, having all the characteristics of 
great poetry and capable of attracting the minds of people and 
leading them to the path of devotion. 


In fine, the true greatness of this work lies in its being a 
devotional poem. It seems to me that, while composing the original 
Kailasa hymn, apparently as a devotee of Ambal, Paramesvara the 
omniscient, must have known that on its way to the world of 
mortals the Acharya would complete it as a work, overflowing 
with poetic flavour. That is why, in the first part of his work, he 
included stanzas that in their bhava, rasa, and style anticipate the 


second part. It serves the purpose of the entire hymn bearing the 
stamp and style of a single composer. 


I must mention one more point here. I said that the latter 
part of the hymn was all devotional but the stanzas comprising this 
part have also mantrik potency. Each of the 100 stanzas of the 
Saundaryalaharai can be recited as a manthra and each yields its 
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own separate fruit. This applies also to the stanzas of the second 
part describing the beauty of Ambal. Since it is all the ‘word’ of the 
Acharya, inspired by Ambal, and even bijaksharas, it acquires the 
character of a manthra. Just as all that Midas touched became gold, 
all the words spoken by the Acharya are manthras. The water 
drawn from the well in our house has to be turned sacred by the 
chanting of manthras. The water from the Ganga is holy on its own 
(naturally holy). It is so not only when it is used to bathe 
Viswanatha (the deity of Kasi), but also when we use it to bathe 
ourselves, to irrigate the fields or to bathe the dead. Thus, though 
the subject matter of the Acharya’s composition is not manthra 
Sasthra, and though the work is better known for its poetic 
content, his words are imbued with the potency of manthras. 
While all his utterances have such power, we must in this respect 
make special mention of the Saundaryalahari and the 
Subrahmanya-Bhujangam. 


The Acharya filled up the missing part of a hymn that was 
originally wholly manthra Sasthra with stanzas composed by 
himself. These new stanzas too have special mantrik potency. It 
was when he fell ill once that he composed the Subrahmanya- 
Bhujangam. He believed that if he fell ill it was for the purpose of 
his composing a hymn that could be recited by all for relief from 
their afflictions. The Subrahmanya-Bhujangam is a manthra 
treatise and reciting it is a remedy for all diseases. As for the 
Saundaryalahari its recitation, apart from bringing relief from 
illness benefits people in various other ways. 


io we 


THREE GREAT DEVOTIONAL HYMNS 


The World Mother has been sung and worshipped in her 
form of Lalithambika by many a great sage and by many a great 
poet. She has many other forms too like Durga, Kali, 
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Annapurneésvari and Bhuvanésvari. I will now speak about 
Lalithambalalone. 


Lalithais worshipped as Rajarajésvari, Kamakshi, Kamesvarj 
and Thripurasundari according to the Srividhya thanthra. The 
Lalitha Sahasrandmam, the Lalitha Thrisathi, the Lalitha. 
Ashtotharam (that is Ashtothara-Satham) and so on contain the 
different names of Lalitha, the supreme deity of Srividhya. 


Among the songs in praise of Lalitha three are pre-eminent. 
The Arya Dvisathiby Durvasas, the Panchasathi by Muka, and the 
Saundaryalahari by the Acharya. In chronological order the Arya 
Dvisathi comes first, followed by the Saundaryalahari and then by 
the Panchasathi. The Saundaryalahari thus occupies, among the 
three, a central and commanding position. 


The authors of these three works are our own (they belong 
to us) . They are closely related to us and are specially connected 
with Sri Kamakshi, the presiding deity of out Pitam. It was 
Durvasas who created the manual of worship for the Kamdakshi 
temple (Kamakohsta); puja is performed even today according to 
this manual. Everyone knows the Acharya’s connection with 
Kamakshi and the Kamakoti Pitam. Maka became a poet though 


the grace of Kamakshi and the hymn he has composed in 500 
stanzas is in praise of her. 


As I said, the Arya Dvisathi is the oldest of the three. 
‘Dvisathi’ means two hundred. It is so called because it has 200 
stanzas devoted to Devi. It is composed in the rare metre called 
‘Arya’ Besides the subject of the hymn is also Arya, that is Ambal. 


This does not mean that Ambal is an Aryan deity, nor a 
Dravidian one. The word ‘Arya’ means one who is ‘exalted’ and it 
does not denote any race. Giving it a racial connotation is a 


perversion to be attributed to the White man. Ambika is the 
highest of the high. 
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Because of their learning, conduct, character and other 
qualities Brahmins were regarded by others as belonging to a 
higher plane and came to be called ‘Ayyars’. Even so the term 
denotes a jati and not a race. All the four jatis, to be precise all the 
four varnas belong to the same race. All the hundreds of jatis have 
originated from these four varras. ‘Ayyar’, ‘Ayyangar’, ‘Madhva’ 
are from the same varra. In the same Vaisya varia there are several 
sects. Neither in the Gita nor in the Dharma Sasthras, in fact in 
none of the texts in which Chaturvarnya (the system of four 
varnas) is mentioned, is there any reference to the first varria, or 
the first two varnas, or the first three varnas, as belonging to a 
particular race (that is the Aryan race). Also the fourth varzia is not 
mentioned anywhere as belonging to a separate race (that is the 
Dravidian race). 


Arya is the name of Ambal. Our Acharya’s mother was 
Aryambal. The devotional poem of 200 stanzas by Durvasas, apart 
from being in the Arya metre, is in praise of Arya, that is Ambal; so ` 
its name Arya Dvisathiis appropriate (denoting as it does the metre 
of the poem as well as the subject). It is known by another title, 
Lalitha-stava-ratnam: it means a gem among the hymns adoring 
Lalitha. 

It is customary to refer to Ambika as ‘Bhattarika’ - That is 
why three of her outstanding devotees have each the title of 
‘Bhattaraka’. One of them is Isvara himself : he is referred to as 
‘Paramasiva Bhattaraka’. Another is Mahakavi Kalidasa. His 
literary genius and poetic muse are ascribed to the grace of 
Mahakali of Ujjayini. He is the author of the Syamaladhandakam 
and the Navaratnamala ‘which are in praise of Ambal and he is 
referred to as ‘Srungara Bhattaraka’. If one Bhattaraka is a god, 
another is a mortal, a poet. There are two categories, ‘ghana’ and 
‘laghu’ (weighty and light). A god is ‘ghana’, a mortal is ‘Jaghu’. 
There was a ‘Laghu Bhattaraka’ who composed the Pancha-Sthavi 
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consisting (as the name suggests) of five hymns to Ambal. There is 
a view that Kalidasa who was a ‘Manushya Bhattaraka’ was also 
calleda ‘Laghu Bhattaraka’. 


It is customary to speak of rishis as belonging to a category 
separate from those of the celestials and mortals. Sages like Narada 
were déva rishis born among the gods. There are numerous 
examples of rishis belonging to the human race. Whatever the 
category or race an individual belongs to, if he grasps the timeless 
manthras pervading space in a subtle form and presents them to us 
in a form audible to us, he must be said to belong to the special 
category of rishis. In Védhic rites there is one in which tharpana 
(libation) is offered separately to the gods, the rishis and the 
pithrus (fathers belonging to the human race). Among the three 
Bhattarakas, since Isvarais a god and Kalidasa was a mortal, would 
it not be appropriate if the third was a rishi? This third Bhattaraka 
was Durvasas. Among rishis he was one who received the grace of 
Ambal in full. He was famed for his irascibility and so was called 
‘Krodha Bhattaraka’. Thus three Bhattarakas ; Paramasiva 
Bhattaraka, Srungara Bhattaraka and Krodha Bhattaraka. 


Durvasas, is the first belonging to this world to have 
composed hymns in praise of Ambal. Apart from the Dvisathi , he 
composed another devotional poem to the glory of Ambal entitled 
Sakthi-mahima-sthothram. That Ambal manifested herself in his 
speech would be evident to those who read the Dvisathi. 


In the yanthra called Srichakra there are tiers of 43 
triangles, shaped like a cone, and forming a circle round a central 
dot or Bindu. Just as there are fortresses of five, seven and so on 


encircling the milasthana (of a temple) there are numerous deities 
in the avaranas or enclosures, 


In his hymn Durvasas has described in detail Kamesvari in 
the form of Rajarajesvari seated to the left of Kamesvara on the 
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Bindu, adored by all the deities in the enclosures. His is an 
outstanding devotional work and reading it will bring divine 
blessings, among them particularly the gift of writing and poetry. 


What is the greatest blessing Ambika bestows on a devotee? 
It is the gift of speech, eloquence of a high order, that is employed 
in extolling her, in portraying her in various ways and experiencing 
bliss in it. And what is special about this gift? It enables a devotee 
to give expression to the bliss he delights in, thus making it known 
to others and enabling them to share in it. 


Ambika blessed a dumb devotee with the power of speech 
that could be said to be without bounds. We do not know his real 
name. He resided in the Kamakshi temple and we know him as 
Muka, meaning one who is dumb. The moment he received the 
grace of the goddess he brought down a shower of not just two 
hundred stanzas but of five hundred in praise of Kamakshi. 
Durvasa’s work, is Arya-Dvisathi . In Maka’s Panchasathi, the first 
one hundred stanzas are called the ‘Aryasathakam’ and they are in 
the Arya metre. The second one hundred depict the beauty of the 
lotus feet of Kamakshi and are aptly called ‘Padaravinda- 
Sathakam’. The third one hundred verses extol her greatness 
revealed in many ways and constitute the ‘Sthuthi-sathakam’. The 
fourth one hundred portray the goddess’s sidelong glance and are 
called the ‘Kataksha-sathakam’. And, finally, the fifth one 
hundred stanzas describe her gentle smile and comprise the 
‘Mandasmitasathakam’ . Thus the five hundred stanzas in all of the 
Panchasathi. 

The Arya-Dvisathi and the Muka-Panchasathi are like the 
work of an inspired painter. They bring before our mind’s eye a 
portrait of Ambal. What is not accessible to the eye and the mind is 
brought close to us. 


329° 


THE Saundarvyalahari- ITS GRANDEUR 


The greatness of the third work, the Saundaryalahari, js 
obvious. One is led to say that never has there been a literary work 
which is comparable and never will be. Its beauty is such. Read or 
listen to it any number of times, you will never experience tedium 
from its beauty, nor will you find its sweetness cloying. The Muka- 
Panchasathi too has sweetness but the Saundaryalahari has in 
addition depth. It is usually said that it is Panchasathi for 
‘softness’ [or smooth elegance] and the Saundaryalahari for depth. 
This does not mean that the latter work is altogether lacking in 


softness. However, it cannot be claimed that it employs simple 
words. 


Amongst the Acharya’s devotional compositions the Bhaja 
Govindam is the simplest and the easiest to understand. It is 
natural that the Saundaryalahari should have a number of 
somewhat difficult words since precision is called for in conveying 
thoughts of a subtle nature. All the same, they have their own 
mellifluence. Once we understand the meaning of these words we 
will appreciate that no other word can serve in the context and we 
will then applaud the poetic excellence of the language. The 
Acharya composed the Bhaja Govindam in a simple metre, using 
simple words. Descriptive passages, metaphors and other figures 
of speech are not very much required to explain the A B C of 
spiritual matters, dharma and such other subjects. Here in the 
Saundaryalahari, when the Acharya speaks about Ambal’s beauty 
the style changes and with it the metre according to the needs of 
the subject - and itis a subject which demands the use of his poetic 
genius in different ways. He has composed this poem in the 
Sikharini metre which has 17 syllables per foot. This metre 
becomes a sikhara in his hands (it takes his stanzas to the very peak 


of poetry) since it is particularly suited to describe the beauty of _ 
Ambal fully and eloquently. 
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The Acharya has delineated Ambal’s physical appearance 
and beauty from the 42nd stanza to the 100th. In this he has 
blessed us with a rain of words, with descriptive passages and with 
a portrayal of different aesthetic moods. The joy we derive from 
reading this will be no less than that of Ambal appearing before our 
very eyes. 


When a great sculptor creates a divine image in a spirit of 
devotion and dedication, it would seem as if the deity so sculpted 
truly dwells in the image. It is in this manner that the Acharya has 
composed the hymn, from an exalted plane, delighting himself 
again and again in the presence of Ambal, in her beauty. And, 
throughout, he is moved by a spirit of dedication realising as he 
does that his perception and understanding of her and the words 
that pour out from his heart in describing her are but her own gift. 
The result is that the hymn itself becomes an image of Ambal that 
is worthy of being extolled in a hymn of beauty. 


How do we make a flower ornament for the hair that is 
gathered into a knot on the head? Flowers are strung together to 
make a garland. A number of such garlands are braided together 
and woven with gilt and zari. In the same manner the Acharya is 
seen here as an artist, and as a poet. He creates words out of 
syllables, he strings together the words into the feet of a stanza, 
then he connects together the stanzas to form an entire poetical 
work of devotion. If there is nectar in the flowers, the sweetness 
arising out of our aesthetic appreciation of the poem is nectar to 
our mind. But there is this big difference between the two: the 
garland of flowers fades with the efflux of time but the garland of 
poems keeps fresh for all time. 


xe * 


A DIVINELY INSPIRED POET - IN TWO SENSES 


There have been, and there are, many great poets. But there 
is difference between poets who are ordinary human beings and 
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other great poets with a streak of the divine in them. 
Sankaracharya, Jnanasambandhar, Nammazhvar, Sadasiva 
Brahméndra possessed poetic muse that was combined with divine 
inspiration. If a poet composes a poem inspired by Isvara, because 
of the Lord’s grace his poetry transcends his own intelligence, 
reasoning and experience. The poetry of great men is divinely 
inspired in another sense. While such poetry gives aesthetic delight 
to those who read it, it also bestows on them divine grace. 
Generally speaking, the poetry of great men inspired by divine 
grace is such as to impart divine grace to its readers also. 


The poetry composed by great men in a state of ecstasy 
aroused by their perception of the divine and during moments of 
self- forgetfulness is inspired by divine grace. Sambandhamurthi 
says: ‘My utterance is but your utterance.’ The Acharya too, while 
concluding his Saundaryalahari, says: ‘Mother, this, your hymn, is 
made up of your own words.’ It is not only that such poems are 
divinely inspired, the great men who compose them are themselves 
dispensers of blessings. The hymns, besides being the product of 
divine grace, are themselves capable of conferring grace on us. 


These men of grace have no compulsion to compose poetry. 
When they can impart their blessings directly to people, why 
should they compose poetry to do the same? Only people who can 
actually see these men of grace can receive their blessings. Though 
such great men continue to bless us in their subtle form even after 
their departure, people like us are unfortunately not able to grasp 


them. Even the Paramatma we can imagine only by trying to give 
Him a form. 


The world had the Acharya’s dharsan only for 32 years. In 
the case of Jndnasambandhar it was only for half that period. Great 
men like them must have been, out of their compassion, anxious 
that even after their passing, people must have the benefit of their 
teachings. That is why they have gathered together all their grace, 
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compressed and packed it so to speak, in their poems, hymns and 
songs that keep blessing people generation after generation; indeed 
eternally. It means that the blessings of Isvara are received through 
the grace of these great men. 


Through the Saundaryalahari we receive the labari or wave 
of grace of the Acharya. Here another idea comes to mind. The 
Acharya is grace incarnate, the abode of compassion. So receiving 
his grace is tantamount to seeing him in person. It follows that 
through his hymn of the Saundaryalaharihe not only brings us face 
to face with Ambal but also grants us his own dharsan. In the end, 
whois she, who is he? The two are one and the same. 


The world had the dharsan of the Acharya only for 32 years, 
when he dwelt in his body made up of the five elements. But he has 
adopted a new body called the Saundaryalahari and in it he is 
present as sound which is but his form of grace transformed. And 
in this embodiment of sound that is the Saundaryalahart he grants 
his dharsanas long as this world lasts. 


Whatever hymn you recite with true feelings of devotion, 
why, even if you mumble it incoherently but with bhakti, you will 
receive the blessings of the Lord. But, unfortunately, such 
devotion is hard to come by. It is in this context that poetry that 
has the power to bless us comes to our help. Such hymns instil 
devotion in those who read them. When we recite the Thevaram of 
Appar, that is when we repeat the words that poured out of the 
saint-poet’s heart, which had melted in devotion, they melt our 
hearts too and inspire bhakti in us. The Saundaryalahari does not 
possess this quality to the same degree. All the same it attracts us 
with its aesthetic and poetic content and draws us towards Ambél, 
filling us with feelings of devotion. 


There is a devotional poetry which does not bestow grace on 
us because we are devout, nor does it inspire devotion in us, and 
reward us with blessings, but it brings us divine grace if we recite it 
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because of the special quality of its sound. The sound of such 
poems has divine power which manifests itself irrespective of 
whether or not those who read them are devout. Neither we need 
to be particularly devout, nor the poem need be specially 
meaningful, or capable of evoking aesthetic pleasure or be moving. 
However, the special nature of the sound of its words, it will be 
capable of capturing divine grace and making it available to us. 
This is what is called manthrasakthi, the potency of manthras. 
Words imbued with mantrik energy, if chanted repeatedly (if we 
keep muttering them, do japa), even without being aware of their 
meaning and without any emotional involvement, the divine power 
of their sounds will bring us manifold blessings. Many a great man 
has sung many a hymn. All their devotional works are noted for the 
meaning they convey, their poetic flavour, emotional content and 
so on. Combined with these qualities is the mantrik character of 
their sounds. We also note that there are two kinds of hymns: 
some are of a high order because of the ideas and meaning they 


convey; and some are notable for the blessings they bring us by 
their mantrik power. 


None of the compositions of the Acharya can be said to be 
lacking in meaningfulness. Each is a mine of gems. There are two 
hymns of the Acharya that learned men have chosen for their 
mantrik power. As already mentioned, one of the two is the 
Subrahmanya-Bhujangam, the other is the Saundaryalahari. It is 
not the first 41 stanzas alone of the latter work-they deal with 
manthra Sasthra - that have mantrik power. All the 100 stanzas 
have such power. The latter part of the composition comprising 
the stanzas that describe Ambal’s beauty can fetch the power of 
the divine because of the exalted nature of the sound of the verses 
and their high mantrik strength. Each of these stanzas will bring its 
own special benefit if recited repeatedly, that is in the manner of 
performing japa. Generation after generation, countless numbers 
of people have followed this practice and been rewarded. One has 
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to be initiated into this practice by a guru, in private, and one must 
understand the import conveyed by the verses. 


As a devotional composition, or as a poem, anyone will find 
reading the Saundaryalahari rewarding. But if it is regarded as a 
manthra Sasthra, from which benefits are to be derived, one must 
be guided by a guru and one must observe a certain discipline. 


There is another way of regarding the hymn. 


All we have to do is to read the hymn, keeping in mind the 
one benefit of unflinching devotion to the goddess. All other 
benefits are encompassed by it and will naturally flow from it. You 
will not mind even if these other benefits do not come to you, or 
are not granted by Ambdl. If you are truly devoted you will not 
expect any reward. 


The hymns composed by the Acharya to Siva, Vishrtu, 
Ambal and other deities are divinely inspired in two senses : I have 
explained this earlier. Apart from the ‘Anandalahari’, which forms 
the first part of the Saundaryalahari, he has composed a separate 
work called the Anandalahari. Then we have his long hymns to 
Amballike the Dévi Bhujangam, the Thripurasundari-manasapuja- 
sthothram, the Tripurasundari-Chathushshashtyupachara puja- 
sthothram, the “Thripurasundari Véedha-padha-sthavam. Then 
there are shorter hymns like the Annapurnashtakam, the 
Ambashtakam and the Bhavani-Bhujanigam. The Acharya has also 
composed hymns to the deities of temples like Madurai Minakshi, 
Srungéri Saradambal, Srisailam Bhramarambal. Like his 
Sivaparadha-kshamapania-sthothram is his Kali-sthuthi whichis a 
prayer to Ambdl to forgive us our sins. It (Kali-sthuthi) is also 
called Kalyaparadhabhanjana-sthothram. Knowledgeable people 
read this work religiously believing that it was written by the 
Acharya when he was in Bengal which is famous for Sakthi 
worship. 
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Though the Acharya has composed scores of devotional 
poems on various deities, his Saundaryalahari is celebrated the 
world over as occupying the ‘top’ position. In the Ashtothara 
namavali [Ashtotharasatham, string of 108 names] to the Acharya 
himself, there is a reference to this fact: ‘Saundaryalahari- 
mukhya-bahusthothra-vidhayakaya-namah ’; ‘obeisance to the 
one who has created many hymns, chief among them being the 
Saundaryalahari’. 


There is no reference to any other hymn of his (in the 
Ashtothara namavali). Just as among his commentaries on works 
already existing [source books of Vedhantha] his expository 
treatise on the Brahmasithra occupies the pre-eminent position, 
and among his original Vedhanthic works (prakarania granthas) the 
Vivekachadamani (The Crest Jewel of Discrimination) is the crest 
jewel, so among his devotional compositions the Saundaryalahari 
occupies the highest place. 


To people reading the Saundaryalahari any number of 
hidden or inner meanings will reveal themselves according to their 
perception, maturity, learning, nature and standing in life. So 
many meanings [of the passages of the Saundaryalahari] have 
suggested themselves to different devotees. This will be the case in 
the future also. We cannot say that ‘it is all over with this’; new 
shades of meaning will keep emerging: it is like the water in a 
spring welling up as you keep digging the earth. I am here speaking 
to you about the meanings that occur to me and it does not mean 
that there is nothing more to be said. Those who keep digging 
deeper and deeper and keep diving deeper and deeper will come up 
with new gems. If, out of the compassion of Ambāl, one or more 
from among you present new meanings to me it will be a great 
ratnabhishéka or muktabhisheka for me. 


kkk 
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COMMENTARIES ON THE HYMN 


Poetical works with literary flavour are interpreted 
according to our degree of maturity. Then there are verses that 
deal with manthra Sasthra in an aphoristic manner and they are 
commented upon elaborately. The Saundaryalahari is remarkable 
for its poetic beauty; at the same time it deals with subtle mantrik 
concepts. So it has come to have a large number of commentaries. 
It is learnt that there are 34 commentaries of the poem in Sanskrit, 
but all of them may not be available now. Of them the one by 
Lakshmidhara is particularly renowned. It is from Bhaskararaya’s 
commentary on the Lalitha Sahasranamam that we have come to 
know many details with regard to Lalithopasana (the worship of 
Lalitha), also called Srividhya Thanthra. Like Bhaskararaya for the 
Sahasranamam is Lakshmidhara for the Saundaryalahari. Also 
famous to an extent are the commentaries by two distinguished 
scholars : (Kaivalyasrama and Kameswara Suri) ‘“Saubagya- 
vardhini’ and ‘Arunamodini’. Recently we obtained the Anandagiri 
commentary from the Manuscripts Library of Nepal. Anandagiri, 
who was proficient in manthra Sasthra, mentions that he wrote his 
commentary at the instance of the Sankaracharya of a mutt of his 
time. (Anandavara Krutsna Sankaracharyar) Among the immediate 
disciples of Adhi Sankara there was one Anandagiri. It is believed 
that he was the same as Thotakachadrya. There is another 
Anandagiri who wrote tikas or glosses for some of the Acharya’s 
bhashyas ( commentaries). There was one Anandagiri among those 
who wrote the life of the Acharya- that is one of the ‘Sankara 
vijayas’. We have now learned that among the ancient 
commentators of the Saundaryalahari too there was one with the 
same name. 

Of the many commentaries of the Saundaryalahari there is 
one called ‘Gopalasundari’. A noteworthy features of it: the 


commentator claims that the work also sings the praises of Vishnu. 
So his interpretation is from the standpoint of the worship of 
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Ambéal as well as of Vishnu. Just as there is a special manthra that 
brings Lalithamba and Krishna together as Gopalasundari, there is 
a Vaishnava exposition of our hymn to Ambal. 


Madhusidana Sarasvathi who was a great exponent of 
Adhvaitha has similarly written a commentary on the Siva- 
mahimna-sthothra from the Vaishnava angle. 


The fame of the Saundaryalahari could be gauged from the 
fact that palm-leaf manuscripts of the hymn and commentaries are 
to be found in every part of India and in libraries such as the 
Sarasvathi Mahal in Thanjavur, the Bhandarkar Oriental Institute, 
Pune, and the Baroda Library. People in Kasmir believe that the 
Acharya composed the hymn in their land and they are proud of 
the fact. 


Apart from being inscribed on palm-leaves, this work is also 
engraved on stone. The sanctum of Sugandhakuntalambal in the 
Matrbhutésvara temple on the Rock Fort at Tiruchirapalli is 
particularly sacred. The goddess is called ‘Mattuvar Kuzhali’ in 
Tamil. “‘Thayumanavar’ (Thayum Anavar) is the beautiful Tamil 
equivalent of ‘Mathurbhatesvara’. The Mother Goddess in the 
temple here is Mattuvar Kuzhali. The sanctum itself is shaped like a 
Srichakra. In nearby Jambukesvaram (Thiruvanaika) it was the 
Acharya who fixed the Srichakra thatankas (ear-ornaments) on the 
ears of Akhilandesvari. The 41 stanzas, comprising the first part of 
the Saundaryalahari, were inscribed on stone here long, long ago; 
and, it is said, at the instance of the Acharya himself. In the 
Saundaryalahari, at the very beginning of his portrayal of Ambal 
from her tresses of hair to her sacred feet (kesadhi-padantam), he 
extols the tresses of hair (Stanza 43). as-hair that is naturally 
sweet-scented (stanza 43). The Acharya’s connection with the 
sanctum of Sugandhakuntalambalis appropriate. 


It is believed that the Saundaryalahari is inscribed on the 
walls of the edifice of Parvathi and Paramesvara on Kailasa and 
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that it was the work of Ganapati who had inscribed the 
Mahabharata on the slopes of the Meru mountain. There is also a 
story that the Gandharva Pushpadanta, author of the Siva- 
mahimna-sthothra, engraved the hymn on the walls around 
Kailasa.The fact that there are many such stories about the hymn 
speaks for its greatness. 


I will mention a fact that is likely to astound people who 
think that all such accounts [as given above] are fictitious. The 
present story takes the Saundaryalahari far beyond Kailasa to 
America. You know that there is a place called Philadelphia City in 
Pennsylvania State in that country. In the Philadelphia Museum of 
Art there are many palm-leaf manuscripts and among them there is 
one of the Saundaryalahari. What is interesting about it is that it 
carries a portrait of Ambal along with each stanza to illustrate the 
idea or meaning it conveys. Each leaf has three stanzas and three 
pictures. In all there are 36 leaves or so. There are a number of 
Indologists in America and the palm-leaf manuscript of our hymn 
was bought as an art treasure at a very high price. The professor of 
Sanskrit in Pennsylvania University sent one leaf of the manuscript 
with its three stanzas to Raghavan (well-known Indologists 
Dr. V.Raghavan)of Madras University with a request to explain 
how the pictures served to interpret the meaning of the verses. I 
myself saw the palm-leaf with the three pictures when I visited the 
(Madras) University. On that leaf there was a picture by the side of 
each stanza. One of the verses - there is no description of Ambal’s 
physical form in it - speaks of the goddess thus: ‘You are the mind, 
you are space, you are wind....’ (Stanza 35). Even this is 
illustrated symbolically. Another copy of this palm-leaf manuscript 
is in the Baroda Library. Somehow one copy went across to 
America. 


The Saundaryalahari has always enjoyed fame in Tamil 
Nadu. Many years ago Virai Kaviraja Pandita did a Tamil 
translation in verse. Now the hymn is very much in fashion. 
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Women form into groups and sing the verses, rendering them in 
various ragas (ragamalika). Such groups are to be met in all places, 


Above everything else [speaking of the hymn] there is 
something specially important to us. Of the many forms of Ambal, 
the beautiful Rajarajésvari of the Saundaryalahari dwells in the 
temple of our Mutt, Kanchi Kamakoéshtha. The Kamakshi who is 
here is indeed Rajarajésvari. The temple has many connections 
with the Acharya. It was here that he reestablished the Kamakoti 
Pita that had declined in between, and consecrated the Srichakra 
as a forceful living entity. At the same place he ascended the 
Sarvajna Pita’(seat of omniscience). Here it was that he attained 
vidéha mukti (liberated, shedding his mortal coils). There is a life- 
size idol of the Acharya in the Kamakshi temple. The Acharya has 
a great connection with the Kanchi Kamakshitemple. His jayanti is 
observed for ten days starting from Vaisakha Sukla Panchami (the 
day of his avatara). Every day, during these ten days, his 
processional image is taken out and installed outside the Gayatri 
mandapa on a seat facing Ambal. Everyday 10 stanzas from the 
Saundaryalahariare recited (thus 100 stanzas in 10 days). On the 
tenth day the processional image of the Acharya and the 
processional deity of Amba] are kept in the Sukravara mandapa in 
the outer ambulatory: the last ten stanzas, of the hymn are recited 
here. It is customary to honour the Acharya’s murti (the image) 
with parivattam (cloth tied round the head). It seems such honour 
as parivattam and pattabhishekam (coronation) are bestowed on 


the Acharya’s murthi chiefly because he is the author of the 
Saundaryalahari. 


Why is the hymn considered so great? What is the reason for 


its being so popular? The chief reason is that it brings before us the 
Paramatma in the form of Mother. 


nek 


MOTHER WORSHIP 


Avvai (Tamil saint poetess) says that mother and father are 
the first gods we come to recognize. The Védhas exhort us to think 
of mother as well as father as God. Both place mother first, before 
father. 


‘Look upon mother as God.’ If we reverse the order of the 
words in the sentence, it will read, ‘Look upon God as mother.’ It 
is when we think of our mother as God that we think of Ambal and 
worship her. There is greater joy in regarding the Paramatma as 
Mother than in thinking of him in any other form because there is 
no one more loving than a mother. We feel free before our mother 
and do not fear her in the least. Nor are we shy in her presence. 
When we are with her there is no cause for fear or shyness. When 
fear grips a child it cries ‘Mother’ and goes and hugs her. All 
mental perversions that come with age get destroyed in her 
presence. 


A mother’s love is unique; it is unalloyed and absolute. The 
mother loves her son with all her heart, no matter how he behaves, 
and she does not mind whether or not he has affection for her. We 
say, ‘The mother’s heart is like that of one mad with affection, the 
son’s heart is stone.’ The Dévi-aparadha-kshamapana-sthothram 
has this: ‘A wicked son there may be, but a wicked mother never. ’ 
We cling to our mother from the very moment of our birth. We are 
formed of her life, of her body, of the food she eats. From feeding 
us to everything else we are dependent on her from birth. It is in 
our childhood that our mother’s love is the most intense. It is then 
that our love for her is also the most intense. We are then totally 
dependent on her. It is now, when our mind is not disturbed by 
desire and carnal love, that she becomes our only refuge. It is in 
childhood that we surrender to her in the firm belief that ‘she is 
there to look after us, that she will do everything for us’. To have 
utter faith, to have the attitude of surrender, to have a mind that is 
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free from thoughts of desire and carnal love - it is in fact because of 
the godly nature inherent in being childlike that we think of the 
Paramatma as Mother. Whether it is hungry, whether it longs for 
some plaything or other, whether it is suffering from some pain, 
whatever it is, the child clings to that one entity, the mother. 
Similarly, to hold on to the Paramatma securely one must make 
oneself a child and look upon him as the World Mother. The 
Upanishads exhort us to make ourselves a child, to become a child. 


To look upon the Paramatma as the Universal Mother does 
not mean that we try to be happy thinking of an imaginary or non- 
existent entity. As a matter of fact the Paramatma who is the 
source of all qualities has in him motherhood also. Is not the 
Paramatma the root of all mothers of the world, all their filial 
affection, all their spirit of sacrifice? So, even if we do not imagine 
him to be one, the Paramatma has motherhood overflowing in him. 
It is this that Martikkavachakar refers to when he speaks of ‘the 
One that is the supreme mother compassionate’ . He also says: 
‘Father indeed is mother, the incomparable gem.’ Apparsvamigal 
exclaims, addressing the Lord: ‘You are father, you are mother. ’ It 


is by perceiving the motherly character of the Paramatma that 
these saint-poets have spoken thus. 


However loving our mother is, our connection with her is not 
everlasting, since it will be severed when she dies or when we die. 
In different births we are born to different mothers. But the root or 
source of the love of all these mothers, the Paramatma, is eternal. 
That is why the words, ‘the continuing motherhood’ * The 
Paramatma is not merely the mother of the body that perishes but 
the mother compassionate of the imperishable life (or Self), 
protecting us here and hereafter. This Paramatma is not the 
mother of just five or ten children, but the mother of all creatures 
including worms and other insects, elephants and lions, human 
beings and celestials. It is this Great Mother that creates not only 
the food needed by each and every being but also other objects 
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needed for their enjoyment. For the baby there is milk in the 
mother’s breast and when it is in the womb it is fed through the 
umbilical cord connecting the two. Is such an arrangement made 
by each mother individually? No, there is a Great Mother, 
Parasakthi, whose work itis. 


The Paramatma nourishes not only our body but also our life 
and is the mother who fosters our knowledge and makes us aware 
of the Athma. As mother he gives us milk to sustain our body, but 
what is more he gives us the milk of jnana (enlightenment) that 
dissolves all distinctions such as mother and son and indeed makes 
the two one [with the milk of jnana we become one with the 
Paramatma]. 


Extending the logic that we must adore our mother in our 
present birth as God we must worship the Paramatma as Mother 
since he is the cause of all our births and at the same time the cause 
of the cessasion of our births. 


We may think of the Paramatma in any form we like and he 
will bestow his grace on us taking that form. If we pray to the 
Parabrahmam that he must become our mother, become Ambika, 
he will do so and bless us in answer to our prayer. 


If you ask why the formless should have a form, it is because 
all of us have originated from that root and that root is our mother 
and we are its children. Leave aside the fact that we too are 
formless, that we too are the Athma; that is something of which we 
have no awareness yet. All that our mind can grasp now is that the 
multifarious forms of life, animals, birds and so on, must have a 
root: Also note how all those belonging to the same species are 
similar. This root is mother and all those who have sprung from 
this root are her children. 


The child wants to see its mother; it wants her to be by its 
side. What is the point if she leaves its food in any place she likes 
and disappears? The child will not touch that food; she must 
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present herself before the child and feed it herself. More than the 
food what it wants is its mother. It is happy if it can see her, if she 
is by its side. It is not enough if she keeps calling from somewhere 
inside the house, ‘My darling child, my prince!‘ The child must see 
her. The mother must lift it up and carry it in her arms. When it 
looks at her face it smiles happily. We too are children of 
Parasakthi. We too feel that it is not enough to know that a 
formless Parasakthi, Parasakthi that is a concept, is protecting us. 
Parasakthi must come before us lovingly to protect us and she must 
come in a form that we can see. Only then will we find happiness 
and fulfillment. 


If we wish to perceive the Paramatma as the embodiment of 
compassion that is supreme, then there is no form other than that 


of Ambal to represent it. For the child its mother, for the calf the 
cow. 


Likewise for all creatures, throughout all their births, at any 
time, Paradévata (Parasakthi) is the mother. If we love her lotus 
feet with all our heart there will be fullness in our life. If we 
worship her as Mother such love will naturally begin to flow as a 
flood from our hearts. When we meditate on Ambal ceaselessly, 
such meditation itself will become the sacred water to relieve us of 


our pain and to wipe away all our sins. This it is that is the spring of 
alllove. 


We often say, ‘Brothers and sisters’: these words used in a 
public lecture or in writing come only from our lips. For such 
words to be sincerely felt we must realize inwardly that all of us 
have in truth the Paramatmd as the One Mother, which sentiment 
is reflected in the words of Kalidasa, ‘Namasthé jagadekamathah’ 
(Syamaladhandakam) (obeisance to you, the One Mother of the 
World). The love that inspires us to embrace all creatures as our 
brethren will spring in our hearts when we become aware that 
there is but one mother common to all of them and to us. 
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DEVI IN SACRED LITERATURE 


For the reasons mentioned above, the Paramatma, in his 
feminine form of Mother, has been worshipped from Vedhic times. 
Vedhic hymns like the ‘Srisiiktam’, the ‘Durgasuktam’, the 
‘Ratrisuktam’ and the ‘Devistiktam’ and the praises addressed to 
Ushas (goddess of dawn), Adhithi and so on are part of the 
tradition of Dévi worship. Of the 108 Upanishads there are three 
centred on Amba]. In the Mahabharata we see that Arjuna 
worships Durga, and in the Bhagavatam we note that the gopis and 
Rukmini adore Ambal to win a good husband. Great seers like 
Hayagriva, Agastya and Durvasas have sung the praises of the 
goddess. Poets like Kalidasa too have composed numerous hymns 
to her. 


The Tamil Thévaram, Thiruvachakam, Thirumurai and 
Divyaprabandham, as they extol Siva or Vishrīu as the case may be, 
do so along with singing the praises of Ambal or Lakshmi (Ambal 
together with Siva and Lakshmi together with Vishnu) . 


The chief reason why the Saundaryalaharthas a pre-eminent 
place (among devotional hymns) is that it is a poem on Mother who 
is so dear to us and who is so intimately connected with us. Also 
the one who has composed it, the Acharya, is not only the 
recipient of the blessings of Ambal, he is indeed an aspect of hers. 
That the great Acharya who is an exponent of Adhvaitha, which 
speaks of a Reality that has neither a name nor a form, is the author 
of the work makes it glorious beyond words. 


x ee 


THE TWO ‘LAHARIS’ AND THEIR NAMES 

Why the name ‘Saundaryalahari ? ‘Saundaryam’ means 
‘beauty’ . What is ‘sundaram’ is ‘saundaryam’. ‘Lahari’ means a 
flow, a wave; itis also understood as a ‘big wave’ or asa ‘pillow’. 
The meaning proper here (in the title of the hymn) is ‘a flow that 
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comes in wave after wave’ , ‘beauty that comes cascading and in a 
flood’ . 


The source of all beauty in the world is the Paramatma. This 
hymn is called ‘Saundaryalahari’ because it portrays the beauty of 
the Paramatma-Sakthi in the form of Mother, describing her from 
head to foot. 


A work consisting of a hundred stanzas is usually called a 
‘sathakam’. There is a hymn to Surya (the Sun God) called 
Mayurasathakam. I have already told you about Muka’s 
Panchasathi consisting. of five parts, each called a Sathakam. The 
entire composition comprising the five sathakams is Panchasathi. 
I also told you about Dvisathi by Durvasas which has two 
Sathakams. 


Neither of the Acharya’s devotional works, each consisting 
of a hundred stanzas, the one addressed to Siva and the other to 
Ambal, is called a ‘Sathakam’ . Both have ‘lahari’ in their titles. We 
do not know whether the Acharya himself gave these titles to his 
works or whether others gave them - or did the titles ‘happen’ on 
their own? Of the two hymns, the one in praise of Isvara is the 


Sivanandalahari and the second, devoted to Ambal, is the 
Saundaryalahari. 


The two compositions have come from the Acharya as a 
river in flood breaking over its embankments and originating from 
the heights of devotional fervour. They are not the outcome of 
deliberation but the spontaneous outpouring of his inner 
experience that is like water welling up in a spring and flowing in 
waves. That is how the word ‘lahari’ used in the title must be 
considered apt. 


Since the hymns take the form of a flood that comes in waves 
we too float in them, If they were known as ‘sathakams’ it would 
mean that with the hundredth stanza we would reach the shore 
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[that is our poetic and devotional journey would come to an end 
with the hundredth sloka]. But the word ‘lahari’ in the titles 
suggests that without reaching the shore we could continue to keep 
floating in the hymns, or to keep swimming or boating in them for 
as long as we like. In other words, we do not stop abruptly with the 
hundredth stanza with which the Acharya concludes either work. 
The divine joy we derive from reading the hymns we will continue 
to experience in a heightened manner as we picture to ourselves 
the beauty streaming in a flood from Ambal and the sport of Isvara 
manifested in waves. Without setting a limit to the devotee’s 
imagination-which would have been the case had the hymns been 
called ‘sathakams’-the Acharya seems to suggest through the word 
‘labari’ in the titles: ‘Let your thoughts that keep revolving round 
and round the divine Father and Mother be such as can become a 
continuous flow, thoughts occurring to you according to your 
different perceptions of the hymns.’ 


The Acharya is as humble, and as modest, as he is 
intellectually eminent and spiritually great. So he does not claim 
that he has risen to the heights of devotional fervour and that his 
hymns flowed from them as a stream (that is ‘lahari’). However, 
the titles Sivanandalahari and Saundaryalahari occur in the text of 
the two respective hymns. This is particularly noteworthy. This 
does not seem to be the case with the Acharya’s other works. You 
may ask, ‘Take the example of Bhaja Govindam. Is not this title 
taken from the very first words of the hymn?’ The answer is it is 
not so. The title of what we call Bhaja Govindam is actually Moha- 
Mudgaram. ‘Mudgaram’ means a (horse) whip. That which splits 
one’s moha (delusion) is ‘moha-mudgaram’. But the hymn is sung 
as a musical composition. At the end of each stanza there is a 
refrain, ‘Bhaja Govindam, bhaja Govindam, bhaja Govindam, 
madha-mathé’. People came to identify the hymn with “Bhaja 
Govindam’ and the two words came to be used as its title. It is only 
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in the two ‘lahari hymns’ that the words occurring in their 
respective texts - ‘Anandalahari’ and ‘Saundarvalahari -became 
their titles. 


Let us see where the Acharya uses these terms (the titles of 
the two hymns). First Sivanandalahari. The very first of the 100 
stanzas of the Saundaryalahari starts with these words, ‘Sivah 
Sakthya yuktho’, that is it starts with the name of Siva. Later in the 
text also it is mentioned that Ambal takes great delight in listening 
to the praises of Siva sung by Sarasvathi (Stanza 66). So it would 
please Ambalif we examined Sivanandalahari first. 


‘Sivanandalahari’ means the joy that comes as a flood as we 
become aware of Siva or ‘Sivam’. In other words it is knowing 
inwardly all the countless auspicious qualities of Siva, his glory, his 
grace, his might, and how he sports in his various forms-the 
burning of Kama, the destruction of Kala and of Thripura, his 
wandering as a mendicant in the Dharuka forest, his marriage to 
Parvathi, Kailasa dharsana, his dance as Nataraja, his taking the 
form of a hunter, how Brahma and Vishnu went in search of his 
head and feet respectively. 


The same Siva when internalised without a form is known as 
‘Sivam’. According to the Māndūkya Upanishad, when a seeker 
transcends the states of wakefulness, dream and sleep and comes 
to the state in which he realizes that the Athma is One and only 
one-that is when he arrives at the fourth state called ‘thruriya’, 
with the realization that the universe itself is absorbed in this state 
and experiences Sivam, that is the one and only Reality -- he 
himself becomes Sivam. Thus the hymn brings us twofold bliss in 
speaking about the two types of Siva: the ‘Lilananda’ with regard 
to Siva and the ‘Atmananda’ with regard to Sivam. 


‘Sivanandalahari’ is the proper name for it since the two types of 
bliss rise as a cascade from it. 
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Let us see in what context the Acharya uses the term 
‘Sivanandalahari’. In the very first stanza he pays obeisance to 
Parvathi and Paramésvara. Such is the tradition - to speak of Siva 
together with Ambdl as ‘Sambamarti’ or ‘Sambasiva’ (sa + Ambal 
= Samba, meaning ‘together with Ambal’). The Acharya first refers 
to Siva and Sakthi as a pair. In the next stanza he uses the term 
‘Sivanandalahari’, while concluding the verse thus. 


What does the Acharya say here? He refers to the river of 
bliss that devotion to Paramésvarais, mentions where it rises, what 
it does during its course and where it has its confluence, that is 
where it ends its journey. This stream of bliss has its source in the 
story that tells all about Siva’s divine sport. A river sweeps away all 
dirt as it courses along. 


Similarly, this river of bliss originating from devotion to Siva 
wipes away the impurities caused by our sins. Apart from being a 
purifier, does not a river bring relief from heat, provide cool water 
for people to drink, to bathe and irrigate their crops? In the same 
way, the Sivananda river, apart from doing away with our sins, 
destroys our pain - not of the throat or stomach but of our worldly 
existence. Then it divides itself into distributaries and forms into a 
delta consisting of all those branches of external knowledge 
perceived by the intelligence and empties itself into the lake that is 
the Lord’s will or consciousness. 


A river has to empty itself, find its destination, somewhere. 
Most rivers empty themselves in the ocean but some find their 
destination in lakes. After it falls into the sea a river cannot be 
harnessed for irrigation nor can its water be drawn for drinking. 
But rivers that fall into lakes are always useful. The flood of 
Sivananda that has taken the form of slokas composed by the 
Acharya, is it not useful to the world for all time? If he were to 
answer expressly, ‘It is so’ , it would be mistaken for arrogance. 
So he says in a veiled manner, ‘The Sivananda river has collected 
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itself in the lake of my consciousness.’ The river of Tilananda 
arising from the story of Siva empties itself into the consciousness 
of the devotee and, collecting itself there, becomes tranquil 
spiritual bliss. 


The term ‘“Saundaryalaharv’ occurs in the third of the stanzas 
describing Ambal’s beautiful form, from her head of hair to her 
feet-it is the 44th stanza of the hymn taken as a whole. The 
Srichakra consists of 43 triangles. There is a view that the Bindu at 
the centre is also a triangle, thus making the total number of 
triangles in the Srichakra 44. The Saundaryalahari itself mentions 
44 triangles (third line, 11" stanza). The Srichakra is not only the 
home, the residence, of Ambal: it is indeed her form as a diagram 
(yanthra-svaripam). With the 41st stanza the Acharya concludes 
the portion dealing with yanthra, manthra and thanthra. Even 
though he depicts Ambal’s physical form in a manner that all 
people can take delight in without difficulty, he gives us a hint of 
his interest in, and devotion to, Sasthra also by describing her 
yanthra form in the 44th stanza in which he uses the term 


‘Saundaryalahari’ to indicate the flood of beauty that Ambal’s 
physical form is. 


To one of his sathakams the Acharya gives the name of 
‘Sivanandalahari’ which yields the meaning, ‘the stream of joy 
associated with Siva’. The name ‘Siva’ is expressly mentioned 
here. But in the second Sathakam no such prefix has been used to 
denote that the hymn is about Ambal. The title is merely 
‘Saundaryalahari’ which means a flood of beauty. Ambashtakam , 
Ambal-Pancharatnam, Devi-bhujangam, Devi-chathushshashtyu- 
pachara-pija-sthothrm are some of the Acharya’s other hymns. 
The title of this sathakam on the goddess is not similar; it is not 
‘Ambal Saundaryalahari’ or ‘Dévi-Saundaryalahari’. 


The fact is Saundaryam itself means Ambal. When we 
Squeeze limes, oranges and apples we get lime-juice, orange-juice 
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and apple-juice. But we also add to them jaggery or another form 
of it, sugar. When we refer to the beauty of other gods or 
goddesses we have to specifically mention their names (that is the 
name of the god or goddess concerned must be used as a prefix 
before the word meaning beauty). But the source of their beauty is 
Ambal; the material or ‘commodity’ out of which their beauty has 
been made is Ambal - Ambdlis the root of all beauty. 


That which makes all beautiful things beautiful, all beautiful 
objects beautiful, that which is the be-all and end-all of everything 
that is beautiful is the beauty of Ambal. The beauty of Ambal alone 
is true beauty. So, while speaking of Ambal’s beauty, we do not 
have to specifically use the word ‘Ambal’s’ before ‘beauty’ . 


ket 


A TITLE WITH UNIVERSAL APPEAL 


Another point occurs to me. If we were to include ‘Ambal’ 
in the title, it would mean that the work is of interest to followers 
of our religion alone. People belonging to other faiths. as well as 
atheists, would have no interest in it. If the title were merely 
‘Beauty’ - ‘Flood of Beauty’ , ‘Saundaryalahari’ - it would arouse 
universal interest, Beauty has a universal appeal. The natural 
beauty of Kashmir enchants the American as much as it does the 
Englishman. Affluent people from our country go to enjoy the 
scenic beauty of Switzerland. It is not only Nature that attracts. All 
people flock to see man-made objects of beauty like sculptures. 
Even more than noble qualities like love and sacrifice, it is outward 
beauty that attracts all people. Even those who are opposed to one 
another, get attracted by the same. 

Once they start reading the book they will become engrossed 
in it as they find in it a female of surpassing beauty depicted by a 
gifted poet. Like a sugar-coated pill, if a book has hidden in it the 
medicine to nurture the Athma (Self) -- though outwardly or 
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superficially it describes beauty - those who read it for its Passages 
on beauty will, without realising it themselves, become involved in 
[higher matters like] devotion to Ambal. Even those who do not 
respond to the name of Ambal will become devoted to her after 
being drawn to her by the portrayal of her beauty. And those who 
read it, appreciating it as a poetic work, will eventually start 
reading it with devotion. Perhaps the Acharya must have thought 
that keeping the name of Ambal hidden and having only ‘Beauty’ 
as part of the title was the right way to draw all people towards 
Amba] rather than aim at the small circle of known devotees of 
Dévi. 


Beauty itself is that which pertains to Ambal. Because the 
name ‘Sundari’ itself denotes her (it means the Beautiful One). 
Though there are longer forms of the name like ‘Thripurasundari’ 
and ‘Mahathripurasundari , she is basically Sundari. It is like Siva 
being also known as ‘Paramasiva’, ‘Sadasiva’ and ‘Sambasiva’. 
That which denotes a ‘sundari’ is ‘saundaryam’. The subject of the 
Saundaryalahari, Maha-Thripurasundari, is one of the many forms 
of Ambél. The presiding deity of the Srividhya manthra-thanthra, 
of Sriyanthra (Srichakra), etc, is Thripurasundari. 


Is not Ambal also known as Parvathi, Durga, Kali, Bala, 
Bhuvanésvari and so on? Some of these forms of Devi are 
beautiful, some are fearful and some combine the qualities of both. 
Ten names of the deity are mentioned as the graces of Dévi--Dasa- 
Maha-Vidhya. The Sasthra relating to Maha-Thripurasundari, that 
is Rajarajésvari, is spoken of as ‘Sundari Vidhya’. Among all forms 
of Ambal she is the most gentle, the most beautiful : hence her 
name ‘Sundari.’ 

‘Ihave had the vision of so may deities. But I have not seen 
anywhere a beautiful form like that of Thripurasundari, ‘ these are 
words spoken by the Paramahamsa (Sti Ramakrishna) 
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NAMES OF AMBAL : NOT MANY USED IN THE HYMN 


There is something about the hymn that might cause you 
surprise. It is not in the title of the hymn alone that the name of 
Thripurasundari does not figure: throughout the text also it does 
not. Not in a single stanza out of the one hundred do we find 
Thripurasundari, or any Sundari for that matter, mentioned even 
once. There are a number of synonyms even for this form of 
Ambal. Similarly, Nataraja, one of the manifestations of Siva, has 
synonyms like Sabhapathi, Chidambaranatha, Chithsabhesa, 
Tandavaraya. Thripurasundari is also called Lalithambal, 
Rajarajésvari, Kamakshi, Kamésvari and so on. But none of these 
names occurs in any stanza. 


Let us next take the Sivanandalahari. In this composition, 
you see one or another of the names that are specifically used for 
Isvara like Siva, Paramasiva, Sadasiva, Sambhu, Sankara, 
Pasupathi, Mahadeva, Girisa and Samba. If any such name is not 
used in any one of the stanzas - as if to compensate for this - two or 
three are used in a succeeding stanza. The name the Acharya uses 
most frequently is that of Sambhu. In a number of stanzas he 
addresses Siva as ‘Sambho’ . Next to Sambhu, the names most 
often used are Pasupathi, Siva. Then, here and there, we find 
names like ‘Swami’ and ‘Vibhu’ which are not specific to Siva but 


are applicable to any god. 


None of the names that particularly denote the presiding 
deity of Sundari vidhya is mentioned in it. Also only very few of 
the names of the other forms of Ambal are used in the hymn. 
Among them the most frequently seen are those of Girisuta and 
Himagirisuta. Names like Siva, Bhavani, Uma, Sathi, Parvathi and 
Chandi occur in one or two places. We come across names such as 
Janani, Matha, Ambaland Devi which names can be used to denote 
any female deity and are not appellations specially signifying 
Parasakthi inseparably united with Paramesvara. In many stanzas 
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we do not find names belonging to either category, names specially 
denoting Parasakthi or those that are common to all goddesses. 


If nama rasa is predominant, it will be at the expense of 
kavita rasa. It must have been Ambal’s resolve that the hymn must 
be permeated with kavita rasa. That is why not much importance is 
given to the different names of Parasakthi or Ambal. 


The very first of the 100 stanzas opens with the words, 
‘Sivah Sakthya’. Here we have the extremely significant name of 
‘Sakthi to denote Ambal. Like Saivism and Vaishnavism, so 
Saktham, which means pertaining to Sakthi. Ambal is the power or 
energy of the Brahmam. Sakthi conveys the full meaning of the 
name Ambdl. This name (Sakthi) occurring in the very first stanza 
of the hymn is not repeated again. 


There are three stages in the life of a woman and these are 
characterised by three important relationships. At first she is the 
daughter of her parents; then she is the wife of her husband; and, 
finally, she is the mother of her children. Although our hymn 
mentions very few names of Ambail, it does refer to names of hers 
that are appropriate to the three stages mentioned above. That it 
speaks of her as the wife of Paramesvara and as the mother of all of 
us (all mankind, all beings) is not particularly noteworthy; such 
references are plentiful in any work devoted to the goddess and 
written in any language. Among the many uncommon or novel 
features of the Saundaryalahari (as a hymn to Amba) is the fact 


that it has more names conveying the idea of her being a daughter 
than of her being a wife or mother. 


She is called Girisuta because she is the daughter of the 
Parvataraja (King of Mountains). Names like Himagirisuta, 
Sailatanaya, Dharartidharakanya, Parvathi also occur. As one who 
symbolises the triumphant flag of the clan of mountains she 15 
called ‘Nagapatipataka’ , Duhinagiri-vamsadhavajapati, etc. The 
mother of all worlds is indeed the mother of Himavan also and she 
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becomes his daughter. It was in remembrance of this wonderful 
phenomenon, in the thought of turning mother into daughter, that 
the Acharya has included more names of Ambal denoting her 
position as daughter. There are many ways in which we regard God 
and worship him. Becoming a child ourselves and looking upon the 
Lord as Mother or Father is what is called the ‘apathya bhava’. 
Jnanasambandhar has sung the praises of the Lord from such an 
angle. The secondis the attitude called ‘vatsalya bhava’. According 
to this we become mother or father and look upon God as our 
child, fondle him and dote on him as our child. Thripurasundari is 
not the Child Ambal. When she appeared from the sacrificial fire, 
from the fire of jnana, she was youthful and of marriageable age. 
The Child Ambdl is called Bala. In the text of the hymn Ambal is 
extolled as wife (consort of Siva), as Mother, as Mahasakthi and so 
on. Even so, whenever her names are mentioned-and it is often - 
the Acharya uses terms suggesting the idea of her being a daughter. 
It seems he does so in order not to overlook the vatsalya bhava in 
adoring her. The latter part of the Saundaryalahari which many 
people believe was composed by the Acharya himself is a kesadhi- 
padanta description of Ambal. In this, in the very first stanza, the 
Acharya addresses her as ‘Himagirisute!‘ (‘ʻO Daughter of 
Himavan’ or ‘Daughter of the Mountain of Snow’). In the next 
stanza he refers to her as the consort of Siva, ‘Chikura- 
nikurumbam thava Sivé’ . In the concluding stanza of the work he 
addresses her as ‘Janani’ (Mother) and says: “This hymn which is 
made up of your own words I offer to you’ (‘Thvadhiya- 
bhirvagbhistava Janani vacham sthuthiriyam’. The Acharya refers 
to her at first as daughter, then as wife and finally as Mother. 
In her form of Mother, the Acharya calls her ‘Ambal’ and 
‘Matha’ in a few places, but otherwise the term he most frequently 


employs to denote her motherhood is ‘Janani’. Everything is born 
of her, all human beings are her children: it must be to make a deep 
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impression of this idea on our minds that he uses the name ‘Janani’ 


frequently. 

In the last line of the concluding stanza of the first part of the 
hymn known as ‘Anandalahari’, Īsvarā and Ambāl are jointly 
referred to as ‘Janaka-Janani’ . This phrase has more significance 
than ‘Māthā-Pithā’. ‘Matha’ and ‘Pitha’ have different roots, so 
they differ in their meanings also. ‘Matha’ means’ one who keeps 
(things) concealed within her’’; while ‘Pitha’ means one who 
protects. ‘Janaka’ and ‘janani’ , on the other hand, are derived 
from the same root, that is ‘jan’, to give birth to (to procreate). 


I have been saying that the names of Ambal appear only a 
few times in the hymn. This seems to proclaim that we must treat 
divine names with respect and devotion. They are not to be thrown 
about freely like pearls that are scattered lavishly or carelessly. 
Think of a gem that is flashed for a moment before you and then 
withdrawn to be tucked away securely. You must regard similarly 
the gem that is the divine name, recognizing its priceless nature. 
You must use it sparingly and guard it with great care. Does a 
woman mention her husband’s name or a pupil his guru’s? It is the 
same (with the names of Devi). But, then, is she not Mother? Don’t 
we have a right over her? Don’t we take liberties with her? But 
however much we love this Mother and however much we feel free 
before her, we must not be wanting in respect for her. This Mother 
is not only the embodiment of love and affection; she is 
Rajarajésvari, the omnipotent one who subjugates all the worlds 
and rules over them. In her ‘One Thousand Names’, coming 
immediately after ‘Srimatha’ are the names ‘Srimaharajni’ and 

‘Simhasanésvari’ indicating the authority wielded by her. It seems 
that not many of her names have been mentioned in order not to 
detract from the royal honour to be accorded her. We refer to the 
name of a queen only when we feel it is absolutely necessary, but 
otherwise we refer to her as ‘Her Majesty’ . 
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ON ‘ANANDALAHARY’ 


The title of the first part of the hymn has no prefix to 
indicate that it is devoted to Ambal. It is merely ‘Anandalahari’. 
Here too we may mention the reasons given earlier. Just as 
‘saundaryam’ means Ambal, ‘Ananda’ too is to be identified with 
her. Just as she is the source of many types of ‘saundarya’ or 
beauty, she is also the matrix of many types of ananda or bliss. 
After all, is not the Mother herself the matrix? The Thaithiriya and 
Brhudaranyaka Upanishads refer to many gradations of ananda in 
an ascending order. We too speak of many kinds of dnanda: 
Prémananda, Atmananda {the Mahaswami continues chuckling to 
himself] coffee-ananda, cinema-ananda, cricketananda, and the 
ananda that contains all these varieties of dananda, i.e. 
indriyananda. Then we have srdtrananda and nétrananda, the joy 
of listening and seeing. So to distinguish the ananda from all these 
types in the hymn of 100 stanzas to Paramésvara, Sivananda had 
to be specifically mentioned. 


But when we merely say ‘Ananda’ it means the bliss of 
Ambal. What [or who] is Ambal? The ‘chith’of Paramésvara 
who is ‘sath’ . To explain, all experience of anand@is derived from 
knowledge. Ambalis this power of chith that is ananda. Ananda is 
the experience that ‘sath’ knows itself through ‘chith’ . The many 
types of joy that we experience are from the reflection of this 
‘chith’ . The ultimate point of such experience is the non-dualistic 
bliss we experience by our being dissolved in this chith and 
becoming the very form of jnana. 


Ambal is rooted in this jnana. In the Sahasratiamam it is 
mentioned that the bliss known to Brahma and others is but a drop 
of the bliss of Ambal- ‘Svatmanandalavibhita-Brahmadyadnanda- 
santatih. ’ That is why the first part of this work which is devoted to 
Ambal is merely called ‘Anandalahari’ without her name being 
added. There is also another hymn by the Acharya devoted to 
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Ambal and it is also called ‘Anandalahari’. In this also AE of 
Ambāl does not figure in the title. m the first part of the 
Saundaryalaharī (eighth stanza) the term ‘Chidānandalaharīm’ 
occurs suggesting the utter bliss flowing from Ambdl as the 
embodiment of ‘chith’ . If we say only ‘ananda’, without 
mentioning ‘chith’ , it would mean we are speaking about Amba. 
That is the reason why the first part of the Saundaryalahari is 
called merely ‘Anandalahari'. 


It is said that to remain in a steady state forgetting oneself is 
to experience the bliss of the Brahmam. That is ‘sath’. If, in a 
sense, it is a condition in which one remains forgetting oneself, in 
another sense, it is a state in which one is fully aware of oneself. It 
isa state in which, steeped in Sivam, we are oblivious of ourselves - 
of what we are in this life of ours with our body and senses - and 
realize ourselves, that is become aware of the true entity that we 
are, the entity that is the source of all. In this state the one who 
knows, the experience of knowing and the knowledge are not three 
separate factors, but constitute one whole which is the bliss of 
perceiving all three as one. 


If the quiescent ‘sath’ which by itself is Sivam, Ambal is the 
‘chith’that knows and that experiences bliss. If ‘sath’ does not 
know itself and does not experience itself, is it not like one that is 
dead? It is when it is not so that the Brahmam that is ‘sath’ comes 
to have Sakthi. To know oneself, because of this Sakthi, as the One 
and only Reality and experience the bliss thereof is one state of 
‘sath’. There is another state in which, through the Maya of 
Sakthi, it creates the many worlds and the living beings as though 
these were external to itself and conducts them. From knowing 
oneself inwardly, to create the many worlds and all the living 


creatures as if they were outside of itself and supporting them - all 
this is the doing of ‘sath’. 
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Sivam is nothing but ‘sath’ and when it becomes the 
embodied Siva it does many things in sport-all this is the 
manifestation of the Sakthi that is in him. When the Acharya 
speaks in the Saundaryalahari of the joy derived from the story 
told of Siva being the cause of Sivananda, it means that Sivam 
becomes Siva and that the stories attributed to him are the doing of 
Ambal. Since the empirical world is entirely hers, Siva, Vishituand 
other deities are her making. So too unwise mortals like us, insects 
and other creatures, indeed, whatever exist in whatever form and 
whatever they do, all these come under the province of Ambal, all 
these are her making. This is what the very first stanza of the 
Saundaryalahari expresses. So we arrive at the conclusion that if 
the story of Siva in Sivanandalahari is a stream of bliss it is the 
work of Ambal herself. Its greatness also belongs to her. Instead of 
becoming solid like a rock, Sivananda rises as a stream: this too is 
her work. 


Ambal is a lahari, a stream or a flood with regard to 
everything. She who is Saundaryalahari and Anandalahari is also 
mentioned as Srungaralahari (Stanza 16) and Ahladalahari 
(Staza 21), a wave of love and a wave of gladness. 


It is Ambal who creates the desire in the Parabrahmam to 
conduct the affairs of the world and to bring freedom for people 
from worldly existence. Her being united with him is what is called 
the dhampathya of Paramésvara and Kamésvari [Ambal as 
Kamésvari and Paramésvara forming a couple.] Kameésvari is the 
same as Lalitha-Thripurasundari, the presiding deity of Srividhya. 
Since she inspires kama or desire in Isvara she becomes 
‘Srungaralahari’. Does not the creative imagination of poets come 
about in the same manner as the ability of Isvara to perform the 
function of creation? The Acharya uses the term ‘Srungaralahari’ 
in this hymn while speaking about the stream of Srungara-rasa (the 
erotic mood or flavour) emanating from those blessed with the 
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‘Ahladalahari’ is the same as ‘anandalahari’. According to 
the Kundalini yoga, those who are freed from mala-maya (the 
impurities of worldly existence) on seeing Ambal’s ‘kala’ (degree 
of Ambal’s beauty) are immersed in the flood of supreme bliss. It is 
in this context that the Acharya uses the term ‘paramahlada- 
Jahari’. 


APPRECIATING BEAUTY IS ITS OWN REWARD 


In the Sivanandalahari it is said that the flood of Sivananda 
rises from the activities of Siva, that it washes away the impurity of 
sin, appeases the torment of worldly existence and that it fills the 
lake of our heart. But in the Saundaryalahari (Stanza 44) in which 
the term ‘Saundaryalahari’ occurs nothing similar is spoken (about 
what beauty or the flood of beauty does). In it the Acharya does no 
more than mention that the parting of the hair on Ambal’s head 
serves as a channel for the beauty flowing from her face. When 
describing beauty with poetic flavour and imagination there is no 
need to go into explanations or clarifications of anything. Nor is 
there any need to resort to a philosophical discussion or to 
allegories. The Acharya, in composing his hymn, seems to suggest 
that those who have the capacity to recognize beauty and take 


delight in it will do so for no purpose other than that of deriving 
aesthetic pleasure from it. 


The flood of Ambal’s beauty, it must be said, washes away 
our sins and is a remedy for our torments and fevers; it fills the 
lake of our heart. But it is not necessary to mention all the good it 
does in order to exalt it. It is such that it is ‘self-exalted’ . When 
you take a dip in the Ganga you are at once freed from your sins, 
sorrows and fevers. But, having had your bath, do you feel like 
reaching for the shore at once? You feel like remaining immersed 
in it for long or you like to keep swimming in it as long as you like. 
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It is not that you bathe in it for your sins to be washed away or for 
your troubles to be dissolved. There is the joy of just bathing in the 
river. The Acharya shows that the same is the case with our being 
immersed in the flow of Ambal’s beauty and experiencing the joy 
of remaining plunged in it. 


In the Sivanandalahari the Acharya says that the flood of 
Sivananda rises from the activities of Isvara. In this hymn, 
although he speaks of ‘vadana-Saundaryalahari’, that is Ambal’s 
beauty welling up from her face, her beauty is not confined to her 
face. She is a flow of beauty from head to foot. In the stanza (12) 
beginning with the words ‘thvadhiyam saundaryam’, her entire 
beauty is depicted. Just as Anandalahari rises from the sport (lila) 
of Siva, from the functions performed by him, Saundaryalahari 
flows from Ambal’s person. Isvara who has many exploits to his 
credit, has many functions to perform, many roles to play (for 
Sivananda to well up and flow); but Ambal has nothing to do; she 
is by herself a flood of beauty. 


In the Sivanandalahari, Isvara’s sport is described as 
manifested in various ways. It is different in the Saundaryalahari, 
in which none of the stories relating to Ambal, like the one about 
the slaying of Bhandasura is told. In it only her physical form is 
portrayed and this itself the Acharya shows to be a source of great 
bliss. There is no description of Isvara in the Sivanandalahari, part 
by part, as there is of Ambal in the Saundaryalahari. The 
‘techniques’ adopted by the Acharya in the two poems are 
different. 


In portraying the body, there is one order for male deities 
and another for female deities. The former have to be depicted 
from the feet to the head. This is known by various names: 
‘padadhi-kesantam’ (from the feet to the hair on the head), 
‘apadamastakam’ (from the feet to the head), ‘nakha-sikha- 
paryantam’ (from the toe nails to the hair on the head). The 
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reverse order is observed for female deities : from the tresses of 
hair, the poet goes on to portray the forehead, the eyes and so on 
down to the feet. This is ‘kesadhi-padantam’. This order is adopted 
in the first part of the Lalitha-Sahasranamam 


In the Sivanandalahari there is no description of the physical 
form of Siva. Butits author, the Acharya, has himself composed an 
independent hymn to Siva in which there is a padadhi-kesanta 
portrait of the Lord. Not sathisfied with this, he has, besides, 
written another poem in which he has given us a késadhi-padanta 
description also of Isvara. After all, Siva is half of Mother, so he 
must have thought it justified to do another hymn to him in which 
he has adopted the order in which female deities are to be 
portrayed. 


In the Saundaryalahari Ambal is not mentioned as merely 
half of Isvara’s body. She is indeed his entire body as we notice 
from the words, ‘Sariram thvam sambhoh’ (Stanza 34). When we 
see that the Sivam that has no form and has no function to perform 
becomes Siva through the greatness of Sakthi, we realise that she 
indeed is the cause not only of his body but of all his doings. In the 
‘Lahari’ relating to Siva, the Acharya describes the enchanting 
story of his sport and in the ‘Lahari’ relating to Ambal he depicts 


the beauty of her body : thus he makes the flavour or rasa of joy 
flow in two different ways. 


We become immersed in bliss when the picture of Ambal’s 
beauty is impressed within us. There is nothing in this context for 
us to think about or discuss as it would be the case if we were to 
come across stories or other accounts relating to a deity. When 
there is an object of the utmost grace and beauty we keep on 
looking at it and derive a sense of fullness from it. In this there is no 


effort on our part; all we do is to gaze at the beautiful object and 
derive the utmost bliss. 
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There are two extremely easy ways of grasping the Lord: 
chanting his names repeatedly and meditating on his form. These 
two are together called ‘nama-ripa’. To keep muttering the names 
of the Lord does not involve any effort. The second easy way is to 
have dharsan of an auspicious image of a deity with our outward 
eye (physical eye) or with our mind’s eye. Great men see before 
their physical eye divine forms as a living reality. We are able to 
see with our outward eye only deities carved in stone, that is idols 
and so on. It is only with our mind’s eye that we can picture to 
ourselves deities as living realities moving about in our midst. Even 
an idol is a living entity since life is instilled into it at the time of its 
installation. Vaishnavas exalt such an idol calling it an 
‘arcchavatara’. So by going to the temple and having dharsan of 
the deity in it we become enchanied by the idol and without any 
effort on our part keep thinking of the Lord. 


Much has been said about the glory of the names of the Lord. 
But in our present immature state we cannot become easily 
devoted to God by merely chanting his names. We need to link the 
name to a form, keep the mind drawn towards it and fixed in 
devotion. When we chant ‘Rama, Rama’, we automatically think of 
Rama in his emerald-green form, bearing the bow called Kédanda. 
For ordinary people to repeat the names of a deity without linking 
it to a form is a matter of extreme drabness. 


When one is performing japa in the prescribed manner one is 
advised to recite the dhyana-sloka pertaining to the deity 
concerned so that its form will be fixed in one’s mind. 


(As a way of devotion) chanting repeatedly the names of the 
Lord seems more difficult than contemplating or seeing his form. 
To think of a beautiful divine form is easier and more joyous than 
all other means of devotion. 


That is why in this Lahari (in this hymn) there is no reference 
to its origin (the source of the Lahari), the course it takes and the 
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place where it empties itself. Suppose you have a high-quality 
mango, what gives you joy is the eating of it. Do you worry about 
how or where it grew, where or how it ripened, what it will do 
when you take it in? 


We have obtained the Saundaryalahari as a rasalu mango 
soaked in the divine ambrosia. This hymn which describes the 
beauty of Ambal has itself come to be her form (her embodiment in 
verse). The subject that is praised, the one who praises and the 
praise (that is the hymn) are all one. When one reads the hymn, 
steeping oneself deeper and deeper in it, one becomes that which 
one reads. One becomes Ambal herself and obtains liberation, the 
state in which one is oneself and one is all. 
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WHAT IS BEAUTY? 


You may think that what I have said is exaggeration. It is true 
that when you see a beautiful object you feel delighted for a 
moment. ‘But how could you say,’ you may ask, ‘that we would be 
rewarded with fullness when we see Ambal’s cascading beauty? 
How could you say that by being steeped in it we would attain 
Adhvaithananda, the moksha that is the bliss of becoming one with 
the Brahmam? We look at a lotus or the full moon and we are 


happy. But will such happiness result in the great bliss called 
mdksha?’ 


We see that poets who have aesthetic experience of a 
pellucid nature discern God in beauty and even know the bliss of 
being aware of the Brahmam. From their descriptions of Nature 


itself we en infer that through the contemplation of Nature itself 
they experience unalloyed beatitude. 


What exactly is the aesthetic experience of poetry? It is the 
Joy derived from appreciating beauty. Rhetoricians, authors of 
works on poetics like Abhinavagupta and Jagannatha Pandita, avow 
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that such an experience of poetic beauty may afford us 
Brahmadnanda that is momentary if not everlasting. Abhinavagupta 
says so on the basis of Kashmiri Saivism which is close to 
Adhvaitha. As for Jagannatha Pandita, he speaks of the aesthetic 
experience of poetic beauty leadhing to Brahmananda on the basis 
of Adhvaitha itself. 


What is poetry? Does it not mean Nature and man depicted 
in a beautiful manner, taking into account all the characteristics of 
Nature and all the natural qualities of man? In our day-to-day life 
we keep observing both. And though our life is a whirl in the midst 
of Nature and men we do not see anything in them that gives us 
delight. But when we see them or have experience of them (Nature 
and the natural qualities of fellow humans) portrayed in poetry or 
drama don’t we realize that they appeal to our aesthetic 
sensibilities? What is the reason for this? Is it not because they, 
Nature and man, are presented in a manner that arouses our sense 
of beauty? So the experience gained from poetry is the experience 
gained from beauty. Great writers of alankara Sasthra have shown 
that such an experience of beauty can lead us to liberation. 


In European countries too there have been Nature poets 
who, steeped in the beauty of Nature, have found the Godhead in 
it. In our own country Rabindranath Tagore has expressed the 
view that to experience beauty is to come face to face with God. 
When we say ‘sath-chith-ananda’ (existence-consciousness-bliss) , 
it means that jana and anand are indissolubly united with ‘sathh’ 
or truth. Similarly, the good and the beautiful are also inseparably 
connected with truth. This is part of the creed of the Brahmo 
Samaj which had the support of Tagore. It is in pursuance of this 
idea that the Brahmo Samaj speaks of ‘Sathyam-Sivam Sundaram’, 
which is similar to sath-chith-dnanda. ‘Sivam’ means good. 
Everybody knows that ‘sundaram’ means beautiful. The 
underlying idea is that beauty is part of the concept of the 
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Parabrahmam. It also means that appreciating beauty fully and in 
the right manner is to experience Brahmananda. 


However, many of us do not seem to know what exactly is 
meant by ‘the right manner’ of appreciating beauty. We do not 
know how to give over our mind entirely to experiencing beauty. 
Also most of us are not mature enough to perceive the Godhead in 
beauty. Our appreciation of beauty and the happiness we derive 
from it are momentary. Most of us are unable to devote ourselves 
to beauty and to regard it as a means of release from worldly 
existence. 


What is it that appears beautiful to us? That which gives us 
joy, happiness, we call beautiful. If we feel the urge to look at an 
object again and again it means it is beautiful. Here I must add an 
important qualifying clause. The joy that we experience must not 
be such as to disturb our mind or make us emotionally unbalanced. 
When we see an object it must fill our minds with delight that is 
pure and serene; only then can it be called beautiful. If a man 
evinces a great liking for scenes of cruelty or for obscene erotic 
gestures and feels happy about the same, they cannot for that 
reason be called beautiful. It is important that the person who 
experiences beauty is in a good state of mind. 


There is one more point to be considered. The object that 
looks enchanting must not cause us fear, sorrow or anger. Suppose 
there is a vast lush green valley surrounded by mountains. Or 
imagine there is a river that tumbles down from a great height. We 
can appreciate their beauty only from a safe distance. If we go to 
the edge of the valley to have a better view of it we will be afraid of 
slipping and falling down. If we go close to the waterfall there is the 


tisk of our being swept away by it. In either case we will be in no 
mood to appreciate its beauty. 


A serpent looks so smooth and shiny as if an accomplished 
artist has applied colour to it and drawn stripes on it - and see how 
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beautifully it glides, twisting and turning its body glistening in the 
sun. But are we in a mood to stand and gaze at it and admire its 
beauty? No, we flee from it in terror. Or take the example of a 
tiger or a cheetah. If we see them roaming freely in the open 
instead of being shut up in a cage we will be gripped by fear. Only a 
wise sage who has perfected himself, a siddha can happily 
approach a snake and sing to it, ‘Dance, O! snake, dance.’ Only a 
great poet can find delight in writing a poem, inspired by the 
beauty of a tiger. We become aware of the beauty of an object only 
when it does not create fear in us and when we feel we are not 
endangered by it. Take the case of a lotus or the full moon. We 
appreciate the colour, the tenderness and fragrance of the former 
and the coolness of the latter. However much jasmines look pretty 
do we appreciate them if we see a snake hanging from the pandal 
on which the jasmine creeper winds itself? 


Now about human beings. We appreciate the looks of a 
person only if there is love as well as affection in him. Or take the 
example of a man of wealth and influence. He may have good looks 
but we would not like him if he shouts at us angrily for nothing or 
threatens to victimise us for no reason. 


Unlike in the case of inanimate objects like flowers, 
cloudscapes at dawn or dusk, we can fully appreciate the looks of 
living creatures, whether human beings, animals, or birds, only 
when they interact with us in an affectionate manner. Perhaps they 
need not even be affectionate. For instance, we may appreciate the 
good looks of human beings to some extent if they do not arouse in 
us fear or sorrow or they do not have ill feelings towards us. But if 
their good looks are combined with love how much more do we 
like them. 

We keep looking again and again at people who are the 
picture of love whether they are handsome or not. This leads us to 
the conclusion that it is love that is transformed into beauty. Let a 
mother be utterly dark in complexion and let her be ungainly. But 
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her child keeps clinging to her and refuses to go to anybody else. If 
a neighbour tries to take it in her arms and fondle it, it turns away 
in fear from her, good-looking though she is, and goes and hugs its 
mother. 


Whatis the reason for this? The child knows its mother, how 
much she loves it. Ashtavakra (as his very name suggests) had eight 
bodily distortions. But he was much sought after by the learned. 
Then there are so many great men, realised souls, accomplished 
men (i.e. siddhas) who are unattractive to look at or who may 
appear even fearsome or dull witted. But people flock to them, 
besiege them, to have a glimpse of them. In fact, they look at them 
again and again. Indeed they do not take their eyes off them. Why 
do they do so? It is the compassion of the great men, their inner 
grace, their power to bless that draw people to them. They must be 
said to be beautiful according to the definition, ‘Beauty is that 
which we gaze at, turning back to see it again and again.’ There is a 
saying. ““The beauty within one is visible on outside on one’s face. 
In the same way, speaking about the great men referred to above, 
their inner compassion, the compassion in their hearts, triumphs 


over their unpleasing physical appearance and gives them a rich 
veneer of handsomeness. 


In sum, the beauty of a living being grows as the love evinced 
by the same increases. When this love reaches an exalted stage the 


beauty of form (or of the body) ceases to have any meaning and 
now love itself is revealed as beauty. 


It we have the urge to look at an object again and again it is 
because of the delight we derive from doing so. Foremost in the 
matter of making us happy is love. And there is no joy equal to that 
derived from love. So the love that bestows joy by itself becomes 
beauty. We desire to keep on gazing again and again at the man 
who is beautiful because of his loving nature. 
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AMBAL : BEAUTY THAT IS FULL, LOVE THAT IS TOTAL 


What is Ambal like? If she is the embodiment of beauty, she 
is also the embodiment of love. She is indeed love that is beauty. 
Sugar imparts sweetness to any dish. Similarly, whatever beautiful 
objects you see and wherever you see them, the basic ingredient of 
all that beauty is derived from Ambdl: she is indeed the matrix of 
all beauty. She is Sakthi, the power of the Brahmam, and hers is 
beauty that is full and entire. Droplets of it are sprinkled on all 
other forms and objects of beauty. “Ambal is the fountain of all 
beauty and all beautiful things are beautiful because they are 
tinged with her beauty. 


It is Ambal’s inner being of grace that has taken the form of 
beauty flowing in a flood. 


Love is formless and an abstract concept. We see in this 
world people who are affectionate but outwardly unpleasing in 
appearance. In the same way there are people lacking in affection 
but outwardly good to look at. However, where there is love it 
triumphs over physical features to give the person concerned the 
glow of beauty. It means that love that has no form is somehow 
reflected in the form of the person referred to. As for Ambal, love 
is not merely reflected in her form, she is the very form of love, 
love that has become the parts of her body. Love that has no form 
becomes the beauty of her form. In her the fullness of love is 
transformed into the fullness of beauty. 


Is it not because, children (that is mankind) cannot 
comprehend it that Sakthi, the Power of the formless 
Parabrahmam, has taken the form of Ambal? Since she has 
assumed this form out of her love and compassion, is it not the 
embodiment of love itself? The purpose of Ambal assuming her 
supremely lovely body is to make all people, including the 
unintelligent and the immature, to give up their attachment to 
beauty in all its petty and tawdry forms and to turn to her. Her 
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great charm is nothing but the outcome of her compassion. She is 
in fact the embodiment of the beauty that is her compassion. In the 
case of human beings there is no connection between their inner 
feelings of love and their outward looks. Not so in the case of 
Ambika. Her inner love is her outward bodily beauty. This is 
particularly true of her form of Thripurasundari, the presiding 
deity of Srividhya. The name has a philosophical import. 


There are a number of words that go to show that beauty and 
love are one and the same. The qualifying word ‘su’ (used as a 
prefix) has two meanings: that which is good and that which is 
beautiful. ‘Sugina’ is ‘good quality’ ; ‘suripa’ is ’’beautiful form 
or body’ . What exactly is ‘good’ , a word we often use? Love is 
something that is extremely good. We say ‘(Love it is that is 
Sivam)’. ‘Sivam’ and ‘subham’ mean the same. ‘Subham’ 
means ‘‘good’’. Among all those that are good what must be 
regarded as the highest? Is it not love? So ‘subham’ means love. 
The word ‘Sobha’ is derived from ‘subha’. We use the word 
‘subha’ with ‘sobhanam’ : for instance, ‘subha sobhanam’. 
‘Sobha’ means beauty. When we speak of ‘sobha’ as being derived 
from ‘subha’ it means the same as saying that beauty is derived 
from love. Among subha or auspicious functions we refer chiefly 
to ‘kalyatam’ [this word is popularly used in the South for 
marriage]. In the marriage invitation card we have the term ‘Subha 
muhurta patrika’. Among the many meanings of ‘kalyāra’ one is 
‘that which is good’’, which means ‘love’ . Another meaning is 
‘beauty’ . The term ‘Sivam-Sundaram’ must have come to be used 


in this manner. ‘Sivam’ is ‘Sundarésvara’: he is the god whose 
inner love assumes his beautiful form. 


Since Ambdl is love manifested as beauty, to be steeped in 
the flood o her beauty is to be dissolved in love. It takes one to the 
non-dualistic state of her inner being and to Ātmānandā, the bliss 


of the Self. i iere is beauty independent of love it means no more 
than transient joy. If love itself becomes beauty? What better 
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means there can be for everlasting bliss than the compassion of 
Parasakthi or her grace? It is because we experience that love itself 
as beauty that it becomes the means of our final emancipation. 


After being melted in this love (the love of Parasakthi) and 
dissolved in it we can ourselves become It, become She, become 
one without a second (Adhvaitha). This state of inseparable 
union is referred to in the stanzas beginning with the 
words ‘Bhavanithvam’ (Stanza 22) and ‘Sarasvathya Lakshmya’ 
(Stanza 99). 


So it is no exaggeration to say that one can achieve liberation 
through beauty, through divine beauty. 


How do we picture Ambal to ourselves, imagine her form? Is 
her complexion green, red or dark? All these different colours are 
ascribed to her in her different forms. Brahma has four heads, Siva 
five, Subrahmariya six. How many heads does Ambal have? 
According to the Védhas, the visvaripa or viratarupa (the cosmic 
form of the Lord) has a thousand heads (‘sahasrasirsham’). But we 
cannot comprehend such a form, or perceive it with our physical 
eye. Ambal has many forms, from Mimakshi with two hands to 
Mahishasuramardini with eighteen. It is all how the sages, each of 
them, have had their vision of her. So how do we visualise her, 
with how many hands? In one of her aspects she is with matted and 
dishevelled hair; in another she wears a crown; and ina third she is 
bejewelled all over. She is also represented wearing no clothes at 
all, blood smeared on her body and wearing a garland of skulls. 
Considering all such different images how do we picture to 
ourselves Ambal’s form? 


What is the answer to this question? ’’ Whatever her form or 
aspect, love is her most important characteristic. So think of her as 
the embodiment of love.’ 

‘If there is somewhere a good soul who feeds people with all 
his heart, without expecting any reward, go and see him, see his 
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face. Note how the donor is happier than the donee. When you see 
such a scene, does not your own heart melt a little? Are you not 
moved by the sight? Think of the love and joy revealed on the face 
of the man who feeds people once a day or twice, feeds a hundred 
people or one thousand. This love and joy must be multiplied 
many, many times in the case of Ambal who has been feeding 
billions and billions of living beings for aeons and aeons, feeding 
even people guilty of terrible sins. Some may not have actually 
committed sins but must have, all the same, harboured sinful 
thoughts. Ambal is supreme love and compassion. Compassion 
indeed is loveliness. Without it bodily beauty is no beauty at all. 
We do not like to see our face in a mirror when we are angry or 
sorrow or ill. If we suffer from a slight fever, our body loses its 
charm. True bodily beauty is that of Ambal who is not affected by 
either anger or sorrowful or illness: She is always the picture of 
love. So in your imagination try to visualise love in the highest 
form possible. And take that love to be the form of Ambal.’ 


‘After having said that Ambal is the power belonging to the 
quiescent Brahmam in its entirety, why should she be specially 
spoken of as love alone? If there exist in this world suffering, 
hatred and fear, are not these also derived from the power of the 


Paramatma? Then why should It - and She (Ambal) - be spoken of 
as love alone?’ 


Does not love exist in many forms in the world? The 
affection of a mother, the attachment of a brother, the intimacy of 
a friend, the love between husband and wife, the devotion of 
bhakthas, the compassion of the great, all these come under love. 
And do not all these originate from Parasakthi, from her love? So 
meditate on her as love. She is indeed all, even anger and fear, but 
if you think of her in these aspects you will not get happiness or 
peace of mind. You must think of her as the personification of 
love, a form that will be dear to you, and will bring you peace of 
mind. In keeping with your own limitations and nature, see the 
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limitless in a limited form. Parasakthiknows no limits, but for your 
own sake place a limit on her and see her in the form of love. But 
meditate on that form of love, on the love that she is, as being 
limitless, boundless. 


The Ganga is Ganga all the way from Gomukhi to the ocean. 
But will you be able to bathe where she tumbles down, roaring, 
from the high Himalayan hills? Even during her course through the 
plains you will have to choose a spot to bathe where the river is not 
too deep, where there are no whirlpools and where it is not 
infested with crocodiles. Although the river is all Ganga 
throughout, you step into it only at the spot where you can bathe 
happily and comfortably. In the same way, though Parasakthi has 
different qualities, ‘good’ and ‘bad’ , if you wish to worship her in 
the way you feel comfortable and happy, meditate on her as the 
Good One, as the Loving One. This is the reason why the great have 
held her as the Paramatma’s power of compassion. 


The Paramatma and Parasakthi are worshipped as the 
universal monarch and queen, as Father and Mother, as Siva and 
Ambal, as Vishrīu and Lakshmi. In Siddhanta-Saivism, Ambal is 
chiefly Siva’s power of grace. Similarly, in the Vaishnava system 
Lakshmi is the ‘Purushakaram that prompts Maha Vishitu to be 
compassionate. This system is called Srivaishnavism and it must 
have taken its name from the fact that prime consideration is given 
in it to the compassion of Lakshmi : that is why ‘Sri’ (meaning 
Lakshmi) figures first in the name. 


It is not correct to say that love is just one among the many 
qualities of Parasakthi. It is the foremost of her attributes. If she is 
associated with other qualities it is to show up her love as a 
diamond sparkling in a dark velvet setting. That is why in spite of 
her other forms which are fierce she appears as a flood of love, a 
flood of beauty. If this were not so, would people in Bengal and 
Kerala keep chanting her name in devotional fervour as ‘Ma! Ma!“ 
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or as ‘ Amme, Bhagavati’? If such a one appears in her beautiful 
form would the devout want anything more, ask for anything 
more?-. 


Ambika is a flood of beauty that will sweep away all our 
impurities like desire and anger, sorrow and fear, and the greatest 
fear of all, the fear- of rebirth or worldly existence. That beauty 
bestows all good fortune on us. The word ‘bhagya’ is from ‘ bhaga’ 
meaning ‘excellent’ The one in whom exist all ‘bhagas’ is 
‘Bhagavan’; ‘Bhagavati’ is its feminine form. The prefix ‘su’ is 
added to ‘bhagya’ to form the word ‘saubhagya’which means 
‘extremely auspicious’. ‘Su’ means ‘good:’ and from it is derived 
‘sau’ in the same way as ‘saukhyam’ is derived from ‘sukham’. 
Ambalas Thripurasundari personifies all saubhagya. So to think of 
her is to be rewarded with all good fortune, all well-being. The 
Acharya says (in Stanza 44 of the Saundaryatahari: ‘Thanothu 
kshémam nastava vadana-Saundaryalahary . ‘The beauty rising asa 
flood from your face, O! Mother, may it create our well-being.’ 
Since it creates wellbeing, we understand that Ambal’s beauty 
itself grants us every kind of good fortune. 


z ‘May her beauty create well-being for all of us,’ says the 
Acharya. ‘Nah’ means ‘for us’. The Acharya does not ask for his 
well-being alone but for the well-being of all of us. Just as it rains 
for all, may well-being be universal. This is the Acharya’s prayer 
inspired by his compassion for all beings, a prayer for the good of 
all creatures including those who cannot have a glimpse of her . 


This is reminiscent of the Gayatrimanthra which contains a prayer 
for the cleansing of the intellect of all of us. 


A man given to peevish argument said: “After all the Gayatri 
1s a prayer on behalf of all of us. So it would be enough if someone 
other than J chants it; there is no need for me to recite it.’ This is 
not right; for everyone May choose to think that some one else 
would chant the manthra, the Gayatri for him. Many are not 
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entitled to chant the manthra , women, children, the ailing, those 
who are made impure by a death in their family, and so on. 
Keeping them in mind the manthra includes the words ‘our 
intellect’ (or ‘our intelligence’ ). If one is entitled to chant it - the 
Gāyatrī- and there is nothing to prevent one from doing it and one 
does not chant it, the Lord too will have his reasons to say ‘nahi’ 
(that is he will not bestow his blessings on that man). 


I spoke to you about the Acharya’s prayer to Ambal: ‘May 
the beauty of your face create well-being for all of us’ (that is for 
all people in the world). If what looks good to the eye also causes 
well-being, then beauty and grace must be combined init. Ambal’s 
compassionate heart it is that is embodiment of her beauty -- and 
the purpose of the same is creating universal welfare. And here itis 
confirmed that it is the inner being of grace that becomes the flood 
of beauty. 


THE HYMN ITSELF A PORTRAIT OF AMBIKA 


The qualities or attributes of Ambal are not distinct from her 
form. This hymn also is not something that is separate from her. 
Just as her infinite auspicious attributes have assumed a kesadhi- 
pada form through the parts of her body, the very kesadhi-pada 
description of her body constitutes her verbal form. 


While concluding a devotional composition it is customary 
to mention the specific fruits or rewards to be gained by reading 
the same. Itis called the ‘phala-Sruthi’. In the concluding stanza of 
the Saundaryalaharithe Acharya says in all humility that it was out 
of unthinking rashness on his part that he composed the hymn to 
Ambal using a few words from her own cosmos of speech. The 
stanza previous to this is something like a phala-Sruthi. I say 
‘something like a phala-Sruthi’ advisedly because there is no 
mention in it of the specific rewards to be obtained by reciting the 
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hymn. There is only a general statement that he who worships 
Ambal will be blessed with certain rewards. What these are I shall 
tell you when I come to the stanza. What I wish to state here is that 
the Acharya, instead of mentioning the benefits to be obtained by 
reciting his hymn, speaks only of the fruits yielded by worshipping 
Ambal. Why has he done so? Two reasons may be mentioned. 
Since the Acharya does not possess the least trace of ego he is 
averse to claiming that the hymn composed by him has the power 
to bring rewards. The second reason is the hymn itself is the form 
of Ambal, her verbal personification. So to read or recite it is to 
worship her. When the work extolling Ambāl is itself her 
embodiment, the fruits yielded by reciting it must be the same as 
those yielded by worshipping her. This is the meaning conveyed by 
the stanza (99). The Saundaryalahari is nothing but the beauty of 
Parasakthi that has come to us as the Bhagavatpadha’s work of 
verbal beauty. Ambal’s beauty that is like rasalu (superior variety 
of mango) is soaked in the Acharya’ s poetical ambrosia divine. 


* k*k 


‘ÀNANDALAHAR? : ADHVAITHA AND SAKTHA 


As already noted, the latter part of the Saundaryalahari 
depicts the beauty of Ambāl, while the former part is 
predominantly devoted to a description of her Sakthi or power. It 


is the latter part that is truly ‘Saundarylahari’; the former part is 
‘Anandalahari’. 


The very first stanza of the hymn starts with a glorification 


of Sakthi. Then why is the first part called “Anandalahari’ and not 
‘Sakthilahari’? 


This ananda or bliss arises from the knowledge called ‘chith’ 
: Sois chith-knowledge is the Brahmam becoming aware of Itself 
and it is what is meant by jnana. Well, what is the meaning of 
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knowing oneself? Realising one’s inward state that is still, serene 
and unwavering is the final message or teaching of Adhvaitha. But 
what do the Saktha Sasthras say? They too speak of the still, 
serene and unwavering inner state, also the entity that has no 
attributes and has no function to perform or has nothing to ‘do’ . 
But, along with all this, they say: ‘Is not the Brahmam the basis of 
the active, phenomenal world? Is it not the support of all the 
qualities connected with it?’ The Saktha system also asks: ‘Is it 
not a great Sakthi that supports the phenomenal world and 
conducts it?’ It tries to establish that the quiescent Brahmam itself 
inheres such a great power. 


The Acharya has composed the SaundaryaJahari in the 
nature of a Saktha treatise. Seen from the standpoint of the Saktha 
system, the chith of the Brahmam, the jnana that experiences 
itself, is not only the awareness of the inner non-dualistic state of 
tranquillity; it is also the knowledge of how it is the basis of the 
dualistic world manifested outside. The Saktha doctrine gives 
importance to that aspect of the realisation of the Brahmam 
which is imbued with Sakthi. A system based on Sakthi cannot be 
anything else. The Sakthi it speaks of is the form of chith, 
consciousness, knowledge. 


The same individual cannot have two types of awareness. So, 
according to the Saktha system, she (Sakthi) is also the Brahmam’s 
awareness of inner serenity. In the Brahmam, that is sath-chith- 
ananda, the eternal Siva is sath; Ambal is its awareness or chith. 
We cannot think of sath without any awareness, or of chith 
without the basis of sath. So Siva and Sakthi, who are sath and 
chith, are always together or exist in union. The one does not exist 
without the other. 


What is ananda [with reference to sath-chith-ananda]? The 
question arises when we consider the title ‘Anandalahari’ The 
Brahmam experiencing the fullness arising from the awareness that 
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it is imbued with chith is ananda or bliss. According to Adhvaitha, 
such bliss is the Brahmam experiencing jnana in the state in which 
it is tranquil and in which it has no attributes. The Saktha system 
does not raise any objection to it. But in the manner chith is spoken 
of, it givesimportance to the sport of Sakthi - and it speaks of both 
chith and Sakthi. To explain, the chith that is the awareness of the 
Brahmam reveals its power and finds fulfilment in its sport of the 
dualistic cosmos. So, chidananda, it says, is also Sakthi-vilasa- 
anand, the bliss arising from the sport of Sakthi. 


However, one point deserves to be mentioned here. It is not 
customary to speak of ‘Sakthyananda’ in the same way as we 
speak of Sivananda or santananda. Since Siva denotes the serene 
sadvastu (Reality), Sivananda also means santananda. Mention of 
Brahmananda too brings to mind the bliss that is associated with 
the tranquil. When we speak of Atmananda, we think of the 
experience of a state which is not associated with Sakthi or any 
activity, not with something which has any attributes: it is an 
experience of a state which is by itself and which has neither any 
attributes nor any function to perform. Why so? If there is 
something called Sakthi, how do we recognise its existence? It 
must be manifested and the function performed by it must be 
known. When it is still and quiescent how will it know Sakthi, 
experience it or know whatis in it? We, jivatmas (individual souls) 
are unable to know our serene inner state when we are involved in 
any work or activity. When we ‘do’ something our tranquillity is 
disturbed. We are drawn by external forces, dragged by them, and 
we remain all the time wavering. We ask ourselves: When will all 
this end? Will we ever remain peaceful, without anything to do?’ 


When the Achdarya established the Adhvaitha system he saw 
the phenomenal world as an illusory mirage and he brushed it aside 
completely and taught us to remain fixed in the serene Athma. 
Only then would the individual Self be realised as the Brahmam 
Itself. According to the Adhvaitha discipline the individual Self can 
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achieve the nonfunctioning and still state of the Brahmam, but it is 
obvious that it cannot become the omnipotent entity that is the 
source of all activity. Saktha thanthras like Srividhya also speak of 
liberation, of the individual Self becoming inseparably united with 
the Brahmam. They further state that Parasakthi herself blesses 
the individual Self with moksha. Since utter bliss, the ultimate 
state, does not relate to Sakthi and since such bliss is associated 
with quiescence, Adhvaitha speaks of Sivananda and santananda, 
but there is no mention in it of anything like Sakthyananda. 

But in the Saktha discipline chidananda is chiefly 
Sakthyananda. 

The Brahmam, which stands for the great jnana, is imbued 
with chith and its bliss is chidananda. It is the same as jnanananda. 
In the Saktha system when this chidananda is referred to, Ambal 
herself being chith incarnate, the joy that is hers in her sport of 
creating the dualistic world is specially mentioned. 


Adhvaitha does not explicitly mention the association of 
Sakthi with the Brahmam. According to it, the dualistic universe is 
caused by Maya of which we do not know the whys and 
wherefores. In it chidananda is nothing but santananda. According 
to the Saktha system, Ambal is engaged in her cosmic function for 
her sport; she is both the universal and the outward and indeed all. 
She is the embodiment of chidananda and she experiences bliss 
both in the quiescent inner jnana and in the outward jnana 
characterised by power. 


According to Adhvaitha, the Parabrahmam has no outward 
jnana; indeed it cannot have it. To associate it with dualism is to 
make it impure and to do so is a sacrilege. Not so in the Saktha 
system. To savour the rasa of the divine sport, the still inwardly 
turned Brahmam becomes unstill and is outwardly turned as 
Sakthi. The Saktha system glorifies this Sakthi. The very first 
stanza of our hymn is a paean of praise to this aspect of Sakthi. 
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The individual Self cannot, on its own, realise the peaceful 
state and find fulfillment. However, the Saktha system shows a 
way for an individual to find joy in Ambal’s power and glory. What 
the Adhvaitha system dismisses as the dualistic empirical world of 
Maya that we do not comprehend, the Saktha system describes as 
the sport of Ambal in which we find delight. The individual Self 
cannot achieve non-dualistic union in Sakthi, it can have the same 
only in the quietudinous Brahmam; according to the Saktha 
doctrine it can share in Ambal’s joy arising from her power which 
is the nature of chidananda. 


Great men like the Acharya, who had Adhvaithic experience, 
performed their wordly duties and also engaged themselves in 
devotion in this state. But they did not elaborate on this aspect 
since they were mainly concerned with making men go directly to 
the goal of tranquillity. The Saktha and other systems like bhakti 
clearly and explicitly deal with the joy of experiencing the sport of 
the Lord. In some places, this joy is elevated to a plane higher than 
Adhvaithic bliss. 


The divine play originates in Sakthi: there is immense joy in 
sporting. That is why the part dealing with the power of Ambal 
[her Jā] is called ‘Anandalahari’ . 


Did I not tell you that Sakthi and chith are referred to as 
being identical? In keeping with this idea, in one of the stanzas (8) 
in the ‘Anandalahari’ section occurs the term ‘chidanandalahari’: 
‘Bhajantithvam dhanyah katichana chidanandalaharim’. It means: 


‘A few extremely fortunate people worship you, knowing you as a 
flow of chidananda.’ 


The Saundaryalahari, the flow of beauty, is meant not only 
for those who can have direct dharsan of Ambal. It can be 
appreciated by all and, through the Acharya’s description of her, 
they can perceive her with their mind’s eye. But only a few rare 
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and fortunate people - ‘katichana dhanyah’- can have the 
perception of her chidanandalahari which is her Sakthilahari. 


Let it be that we cannot grasp the great concept called 
chidananda. After all, Ambal’s beauty itself gives us great joy, 
does it not? Is not that beauty capable of giving us everything 
including the ultimate bliss of liberation? So let us be sathisfied 
with what little we know about chidananda and other matters 
mentioned in the hymn. 


There is much to speak about the points on which Adhvaitha 
and the Srividhya system agree and those on which they differ. 


Agreement means complete identity. According to 
Brahmavidhya or the Adhvaitha discipline, the individual Self, at 
the end of sadhana or spiritual endeavour, becomes one with the 
Brahmam. The Srividhya system also speaks the same but it 
differs with Adhvaitha on the subject of creation. In 
Brahmavidhya, creation is explained according to ‘vivartavadha’ 
and in the Srividhya system according to ‘abhasavadha’. ‘Vivarta’ 
means false appearance; for instance, a rope appearing to be a 
serpent. The rope is the reality, the serpent is the falsity or the 
untruth. It is the reality (of the rope) that looks like the falsity (of 
the serpent). According to Adhvaitha, the reality that is the 
Brahmam appears as the false living world. ‘abhasa’ means 
‘reflected light’ . For example, the sun shines reflected in the 
water. The Saktha system believes that the plenary Chithsakthi, 
within a certain discipline, is reflected as the living universe 
(actually many universes). Without the original sun there is no 
reflected image of it: it is the sun that appears as its image in the 
water. Which means the Saktha system is basically Adhvaithic. But 
[with regard to the sun and its reflected image] we must see that 
the sun outside is one entity, its reflection in the water is another. 
To that extent the image has an element of reality. In the same 
way, there is an element of reality in the phenomenal world (jrva- 
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jagat). The Saktha system does not hold the view that this 
phenomenal world (the reflected image) is false as does Adhvaitha 
which calls it a ‘mithya’ or false. 


Since there is no room for asking the question of how Maya 
came to be, Adhvaitha dismisses the phenomenal world as a myth 
(mithya). The Saktha doctrine, on the other hand, has it that in the 
sport of Ambal the power of her chith is reflected as countless 
images. In this way she remains ’ active in multitudinous ways. The 
Saktha doctrine holds the view that, basing ourselves on the jiva- 
jagat or empirical world, we must use our senses, the various 
objects in the world, etc., as instruments to achieve union with the 
real and eternal Brahmam. 


What all of us desire is this ultimate state of union with the 
Brahmam. All our sadhana must be aimed at it. There is nothing we 
can do about how we came to be, how the world came into 
existence and so on. We have nothing to gain by worrying about 
whether the world is Vivarta or a false appearance, nor do we have 
anything to lose by wondering whether it is an abhasa or a 


reflected image. No importance need be given to the two systems, 
Adhvaitha and Saktha, being different. 


Both take the same view about what we must do, the state we 
must ultimately aim at achieving and how we must exert ourselves 
for the same. Let those who have the courage to dismiss the world 
as Maya do so. As for ourselves we are children. And like children 
playing with toy utensils thinking them to be real, let us like 
children play with Mother. She herself will grant us what is to be 


granted at the appropriate time and bless us with final union with 
her. 


I have mentioned a few basic points on which there is 
agreement between Adhvaitha and the Saktha Sasthras and a few 
points on which they differ. So much will do-. More would entail a 
great deal of philosophical inquiry, wrestling with ideas and 
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opinions that are hypothetical in nature but may seem part of an 
established system. Our present concern is fixing our mind with 
love on Ambal, the Mother, who is the embodiment of beauty. 
That is the very purpose of my speaking to you about the 
Saundaryalahari. While doing so, referring to certain philosophical 
matters could not be helped. 


We must note some points in brief. In place of the basic 
quiescent Brahmam in Adhvaitha, the Saktha system has Sivam. 
According to Adhvaitha Védhanta, the Parabrahmam, though 
quiescent and without any function, is chinmaya, that is imbued 
with jnäna. In the Saktha doctrine, in place of chith we have Sakthi 
who is not only imbued with jnana but also (as is obvious) with 
Sakthi. The Adhvaithic Brahmam which is serene and quiescent is 
self-contained. In the Saktha system, the quiescent Siva inheres 
Sakthi or power or energy, and the jnana and strength of this 
Sakthi are manifested outwardly in her dualistic sport. In 
Adhvaitha, as the very name suggests, the Brahmam is the only 
reality. What appears as a second to it is caused by Maya, but the 
Brahmam has no connection with this Maya. How Maya came to 
be, what it is, is a riddle. ‘It is not necessary to inquire into the 
question’, says Adhvaitha. ‘What we want is the extinction of 
Maya and achieving direct perception, realisation of the One 
Truth’ . Adhvaitha has for this purpose cut out the path of jnana. In 
the Saktha system, the dualistic manifestation is attributed to the 
desire of Siva who is conjoined with Sakthi and it is all for the joy 
of sport. The power of Maya is also an aspect of this doctrine. Such 
details are not necessary now. 


It is the Brahmam itself that appears as the individual Self 
because of Maya. Adhvaitha exhorts us to dispel Maya by pursuing 
the path of jndna. The individual self will then become the 
Parabrahmam. Fundamentally, the individual self and Sivam are 
one and the same; in moksha they will become one. This is 
accepted in the Saktha system, particularly in the Srividhya 
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thanthra. The Dvaita, Visishtadhvaitha, Siddhanta-Saiva (Saiva- 
Siddhanta], Srikantha-Saiva [Sivadhvaitha] and Kashmira Saiva 
systems - all these, after starting from points of view 
fundamentally different from those of Adhvaitha, come close to it, 
in the order they are mentioned, Kashmira Saivism coming closest 
to Adhvaitha. More than that it is in the Saktha system that the 
non-dualistic identity of the individual self and the Brahmam is 
mentioned. The difference between the two systems is on the 
subject of creation [ as mentioned earlier]. There are no 
differences of view between them on the question of liberation. 
Adhvaitha treats Dvaita or dualism as the construction of Mayda and 
it is to be rejected outright. In the Saktha system, it is the creation 
of Parasakthi who is the power of the Brahmam. ‘All this dualistic 
manifestation is the sport of Parasakthi. Learn to look at it as such. 
Are you not also created by that Sakthi, from that Sakthi and of 
that Sakthi? Without you knowing it, has she not herself made you 
think, through the power of Maya, that you are different? Sever 
your ties with Maya by praying to her and by adhering to sadhana 
according to the Srividhya thanthra. Transcending Maya, become 
one with the Sakthi that is the basis of all; and, finally, become 


united with that one tranquil Reality with which Sakthi herself is 
united,’ so says the Sakthasystem. 


Adhvaitha and the Saktha doctrine - especially the Srividhya 
thanthra of the latter - are very close to each other. The Acharya 
must halve felt that those who found it difficult to follow the path 
of Jnana could take to the worship of Ambal according to 
Srividhya. It must have been his belief that those who did so would 
advance from the point of looking upon the world as the dualistic 
creation of Sakthi to the final Stage of Adhvaitha. In his hymns to 
Siva, Vishu and other deities there are no references to the 
doctrines pertaining to the Sivagamas or to the Vaishriava 
thanthras. They are works composed in a spirit of devotion. If you 
go looking hard you may find one or two references to Saiva and 
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Vaishnava doctrines. But in the Saundaryalahari a considerable 
portion, that too of the first part, is entirely devoted to the Saktha 
system. Even if you hold the view that it is not the work of the 
Acharya, consider the whole work together, including the second 
part which, itis agreed, is by the Acharya. His purpose would then 
be clear to us. ‘If you cannot follow the path of Adhvaitha, the next 
option for you is Srividhya .’ Also in some hymns to Devi by the 
Acharya the subject of Srividhya is dealt with at length. 


In this Mutt [Kanchi Kamakoti] - indeed in all mutts 
established by the Acharya - the worship of Isvara is Vēdhic and 
not according to the Saiva thanthra; the worship of Ambal too is 
Vedic; but otherwise there are also rites according to the Srividhya 
thanthra. 


Srividhya integrates dualism and non-dualism and, in the 
final analysis, it is non-dualism. It says that the non-dualistic Siva, 
who does not have a second, and Sakthi, the creator of the 
dualistic world, are inseparable. In the ‘One Thousand Names of 
Lalitha’, the name occurring before the last one is ‘Siva-Sakthi- 
aikya-rapim’. 

Here, in the Saundaryalahari [that is in its first part, 
‘Anandalahari | the first words of the very first stanza are ‘Sivah 
Sakthya yuktah’ . The words come rather abruptly, as if prompted 
by someone. I will now, conclude my introduction and take up the 
stanzas one by one’. 


THE HYMN TO SAKTHI STARTS WITH SIVA 


Sivah Sakthya yuktho yadhi bhavathi Sakthah prabhavihtum 
Na chédhévam dhévo na khalu kusalah spandhitumapi 
Athasthvam aradhyam Hariharavirinchadhibhirapi 
Prarianthum sthothum va kathamakruthapunyah prabhavathi. 
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Our hymn starts with this stanza. It states an important 
Saktha concept : that Ambal is a power higher than even Brahma, 
Vishnu and Rudra who perform the three functions, respectively, 
of creating all the worlds, sustaining them and destroying them. 
Siva is indeed the Parabrabhmam without any attributes and is still 
in his non-dualistic state: And he can stir and make the Thrimiarthi 
(Brahma, Vishu and Rudra) perform their dualistic cosmic 
functions only if she activates him. 


The Thrimurthi and other powerful deities worship you. 
Even Brahmam you keep under your sway and urge to activity. 
From a housefly flapping its wings and an ant crawling, all activity 
and work in the world are attributed to your power, your resolve. 
That being the case, how can any individual prostrate himself 
before you or sing your praises by himself [that is without the 
power granted by you, Ambal]? 


My love and devotion for you, my prostrating myself before 
you, are these to be ascribed to my will, are they my doing, my 
resolve? I have just begun to compose this hymn to you. But can I 


do it without the energy imparted by you, without your grace and 
without your consent?’ 


The Acharya asks Ambal thus, not explicitly, not in so many 
words, but subtly, merely hinting at what he wants to convey. 


In the same oblique manner he says: ‘It is you who impart 
the power to sing your praises. But do you give such power to 
anybody and everybody? No. Even if you are our Mother, you 
grant your blessings according to the karma of each. So you will 
not grant the great good fortune of adoring you to the undeserving. 
How does one qualify to receive it? One must have earned merit in 
one’s past lives by performing many good deeds : that is how one 


becomes deserving. No one else is qualified to pay you obeisance 
or to extol you.’ 
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The Acharya does not say everything plainly. In fact many 
things are said in this, the very first stanza, indirectly. This is an 
important characteristic of poetry: unlike in prose everything 
must not be explained in a plain manner. Certain matters must be 
left unsaid or merely implied in what you say. Only then will 
one’s interest be aroused, only then will there be aesthetic 
pleasure. The rasa or juice of a fruit does not drip outside but is 
contained in it. Similar is the case with poetry. A poem must be 
‘rasavat’ , that is it must have hidden in it that which gives 
aesthetic enjoyment. It is also said that poetry must be ‘saravat’ . 
It means it must have substance: all unwanted things must be 
discarded and the juice or essence alone extracted. This means 
there is no circumlocution or prolixity: whatever is said is said 
clearly and briefly. The juice extracted from a basketful of limes 
will be only so much as to fill a small jar. So in poetry the ideas 
must be presented in a condensed manner, in the form of 
‘essence’ . A poem must be so composed that the connoisseur 
will himself discover its inner meaning and the beauty of its 
images and try to understand the ideas conveyed by it through 
his own interpretation. 


There is one more point that emerges as the inner meaning 
of the last line of the stanza. ‘Prarianthum sthothum va katham 
akrutapunyah prabhavathi’. ‘How can anyone who has not 
earned any merit pay you obeisance or adore you?’ asks the 
Acharya. But, since he himself sings Ambal’s praises, does he 
think that he has earned much merit? To construe so would be 
wrong. In a later passage the Acharya says, abasing himself, 
‘Bestow upon me too your sidelong glance’ and ‘Place your foot 
on my head also.’ One who speaks thus will never boast in this 
manner: ‘I have done a little good, that is why I am able to sing 
your praises.’ So we have to ponder over the stanza and discover 
the inner meaning suggested by the words in it. 
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What did the Acharya say at the beginning? ‘She (Ambai) 
activates Siva, the quiescent Reality, that does not stir otherwise.’ 
Following the same logic it must be that the Acharya felt thus when 
he composed the hymn ‘I have not earned any merit but I have 
been given by Ambal the power to compose the hymn that is meant 
for those who have earned merit.’ 


‘How can anyone who has not earned any merit extol you?’ 
If the Acharya were to ask the same question, we can imagine his 
own answer to it. ‘You have the power to accomplish anything. 
You are capable of activating even the quiescent Siva. It is this 
power of yours that has inspired my tongue, my speech, to sing 
your praises.’ To give such a construction would be after the 
Acharya’s own heart. 


‘Prarianthum’ (to prostrate oneself): here it is a bodily 
function that is referred to. ‘Sthothum’ (to extol): what is meant 
here is a verbal function. Of the triad, ‘mano-vak-kayam’ (mind- 
speech-body), the latter two are covered by ‘sthothum’ and 
‘pratianthum’. What about the first? It is only after thinking of 
Ambal, meditating on her, that one prostrates oneself before her 
and sings her praises. So the mind is also brought in this way. This 
idea is implied in the stanza. Here we see that mind, speech and 
body are offered to Ambal. The seed sown in the first stanza of the 
hymn attains its final stage of the ripened fruit in the one- 


hundredth stanza. And the fruit signifies self-surrender to Ambal, 
the offering of oneself to her, 


If one cannot pay obeisance to Ambal and adore her because 
one has not earned merit in one’s previous births, it means that one 
cannot take the path of devotion. The Acharya who has spoken 
thus with regard to the way of bhakti expresses a similar view with 
regard to the way of jnana in his Vivekachadamani: ‘Mukthirno 
sathakotijanmasu krutaih puntyairvina labhyathé.’ It means that 
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liberation by following the path of jndna cannot be attained 
without having acquired merit in one hundred crores of lives. 


An interesting point to be noted here is that in the 
Saundaryalahari, which is a devotional work, the Acharya does not 
explicitly state, at the beginning that with divine grace alone is one 
persuaded to take the right path, whether it is that of bhakti or of 
jnana. Now the world believes that God is ‘bundled up’ in the path 
of jnana and kept aside. But what does the Acharva himself say in 
one of the early stanzas of his Vivékachudamani which is a treatise 
on jnana? It is with divine grace, he states, that one is born a 
mortal, desires liberation and comes by a high-souled guru. 
‘Daivanugraha hétukam’ are the words used in the context. 
Manikkavachakar echoes the same view when he says that one is 
inspired by God to take the path of devotion. 


The hymn starts with the words, ‘Sivah Sakthya’, that is 
with the highly auspicious word ‘Siva’. The stanza says that Siva 
will not be able even to stir if he is not with Sakthi. But it must be 
noted that it starts with ‘Siva’ not with ‘Sakthi’. We usually use the 
term ‘sathi-pathi’ (wife and husband), ‘Mrs and Mr’, that is wife 
first and then husband. The hymn is all about the glory of Sakthi. It 
says that without Sakthi Siva has no greatness. If he remains alive 
even after swallowing the Kalakiita poison it is because of the 
power of her thatankas (ear-ornaments). The hymn which goes so 
far in exalting Sakthi mentions the name of Siva first, at the very 
beginning, and then only the name of Dévi (Sakthi). 


Why is it so? The Acharya was always careful about 
reminding the world of the tenets of the DharmaSasthras. In many 
ways Isvard and Ambāl are different from the worldly husband and 
wife pair. A woman is customarily called ‘abala’ (one who is 
‘weak’). It is the man who protects her. Bala and Sakthi mean the 
same. When you come to the divine pair, Siva and Sakthi, the very 
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name of the wife is Sakthi, that is Power. Without her Siva has to 
remain doing nothing. When we want to tell someone, ‘Go and sit 
quietly in a corner,‘ we say [in Tamil] ‘Be seated quietly like Siva’, 


The Dharmasasthras, which point the way to how life is to be 
lived in this world, have it that the wife is subordinate to the 
husband. When we regard the divine pair, Isvara and Ambdl, it is 
the reverse: the former is the quiescent Brahmam without any 
attributes while the latter is the great power (also known as 
Mayasakthi) and she is behind the conduct of the world. 


It is not conceptually alone that Siva is thought to be 
powerless and Sakthi powerful. In the poetic tradition also, it is 
customary while portraying love or srungard to give the heroine a 
place higher than that of the hero. When peace is restored between 
the two after an unfriendly spell, it is the hero who falls at the feet 
of the heroine - this is how poets see their relationship. We see the 
same in the Gitagovindam. Krishna requests Radha: ‘Please, in 
your large-heartedness, place your foot on my head as an 
ornament for it.’ Such sentiments are expressed in stories relating 
to Siva and Parvathi in poetical works as well as in the Puraras. In 
the Saundaryalaharvitself we see examples of the same in the latter 
part. ‘Padyam’ is one of the rites of worship. We offer water to a 
guest. Similarly, when we perform puja to a deity and make it rise 
in all its grace we pour water over its feet in the same way as we 
offer water to a guest to wash his feet. The water poured over the 
feet of a deity is padyam. The Acharya says in a later stanza that 
the Ganga in the matted hair of Siva serves as padyam for Ambal. 
What does this mean? Does it not mean that Siva’s head rests at the 


feet of Ambal? Only then will the Ganga in his matted locks 
become the water to wash her feet. 


In another passage this idea [of Siva’s head being placed at 
the eet of Ambal] is expressed more explicitly. The poetic 
convention is that even when the hero (nayaka) falls at the feet of 
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the heroine (nayaki), the latter is not remorseful and is not 
reconciled to her husband. What happens now is something that 
will cause a feeling of awkwardness in us. But we must remember 
that the poet tries to give a higher place to srungara or the erotic 
rasa in his poem. So... the hero falls at the feet of the heroine. But 
her anger - or pretended anger - is not assuaged or it does not seem 
to be assuaged. She kicks him on his head. Thereupon he rises, 
exclaiming in his anxiety, “Have you, dear, hurt your foot?’ Only 
then is she appeased. Such is the divine resolve that the Acharya’s 
poem should have all the characteristics of poetry in full measure. 
So he too has portrayed the hero-heroine relationship (in this case 
the relationship between Siva and Ambal) according to the poetic 
traditions. 


As jagadguru, the Acharya thought that it was his first duty 
to teach the world the code of conduct laid down in the 
Dharmasasthras. Next in order was to speak about devotion 
(through his hymns to various deities) according to the degree of 
maturity of people and then to teach philosophy, jnana. Despite all 
this, as he composed this hymn, inspired by Ambal, he had to keep 
in mind both the Saktha concept and our poetic tradition. So we 
find him raising Ambdi to a place higher than that of her husband 
Paramasiva. He does the same according to our poetics in which 
the nayaki is depicted as being superior to the nayaka. However, 
the Acharya must have felt thus: ‘All Dharmasasthras proclaim 
that the wife must remain loyal to her husband. If a woman is 
married to a stone, then she must respect that stone as her 
husband. In this hymn Ambal is depicted differently, as being 
higher than Siva. As one occupying the seat of dharma I wonder 
what would happen if all women were to follow the example of 
Ambal.’ It is as a compensation for this that, at the very beginning 
of the hymn, the Acharya mentions the name of Siva first and that 
of Sakthi after it. Although, later in the stanza itself, it is 
mentioned that Siva’s greatness lies in being together with Ambal, - 
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he starts the stanza with the word ‘Siva’ to convey the message to 
womankind that Ambal’s greatness too lies in Siva’s name being 
given precedence over hers and in her being submissive to him. 


There are stanzas appearing later in the hymn that clearly 
state that Ambal is the highest of the ‘pathivrathas’ and that her 
conduct is fully in accord with the Dharmasasthras. In Stanza 29 
there is a description of Ambal seated on the throne in royal 
splendour as Rajarajesvari. The, celestials prostrate themselves 
before her. But now, as she sees Isvara appearing on the scene, she 
is all excitement and she rushes to receive him respectfully and 
affectionately. As she does so, her attendants warn her that she 
might trip over the crowns of the celestials prostrating themselves 
before her. In another stanza (64) the Acharya says that because 
of speaking tirelessly of the many qualities of her husband Ambal’s 
tongue becomes red like a hibiscus flower. The story of the 
different ways in which Paramesvara sports is set to music and 
Sarasvathi plays it on her veena (Stanza 66). Ambal delights in it, 
listening to it again and again. In another verse (82) the Acharya 
observes that prostrating herself again and again before her 
husband her knees become stiff. In one of the last stanzas (96) the 
Acharya raises her to great heights by calling her ‘sathinam 
acharamé’, meaning the first among pathivrathas. 


The Acharya was particular that he should not place before 
the community an ideal contrary to the tenets of the Sasthras, that 
is why he begins his hymn to Ambal with the name of her husband 
coming first. ‘Mother and father’: in the Vedhas themselves 
‘Mathrudevo ' comes before ‘Pithrudevo’ . Even so, since the 
Acharya has often to speak of Ambalas being higher than Siva, as if 
to compensathe for this, he gives the name of Siva at the very start 
of the hymn and before that of Sakthi. The import of this stanza (1) 
is that Siva’s greatness depends on his being united with Sakthi. 
But by the manner in which the words are used we have to 
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construe that Ambal’s own greatness is dependent on her being 
united with him--so first Sivaand then Sakthi ( ‘Sakthya’). 


The primordial couple exalt each other: she exalts him and 
he exalts her. As a matter of fact the one is neither lower nor 
higher than the other. The two are indeed equal. “Anyonya- 
sadrusam’: Isvara and Ambdlare equal in their glory. 


We use the word ‘Samayam’ for religion. For example, 
‘Hindu gamayam’, Samana (Sramaria) Samayam, and so on. If the 
word is used as a common name for religion it must be traced to 
the idea of Siva and Sakthi being regarded as equal. In the Saktha 
and Saiva concepts one of the ways of worship is called 
‘Samayachara’. It is adoration on a high plane with no external 
puja; a deity is meditated upon as residing in one’s heart. Why the 
name ‘Samayam’ for it? In it Ambal and Isvara are to be meditated 
upon as being equal in five different ways. This kind of worship has 
the name of ‘Pancha-samayam ’. First, Siva and Ambal are equal in 
their names: ifhe is Siva, she is Siva: ifhe is Hamsa, she is Hamsi; if 
he is Bhairava, she is Bhairavi; if he has the name of Samaya itself, 
then she is Samayi. Second, they are equal in their rapa or form 
also. As Kamésvara and Kamésvari their colour is red. Both have 
four hands and three eyes and the crescent moon in their hair; the 
two have the same weapons in their hands, bow and arrow, the 
noose and the goad. Third, they reside in the same places: on the 
Meru peak, at the centre of the Martidvipa (Island of Jewels) in the 
ocean of amrutha or ambrosia, and on the Bindu of the Srichakra. 
Four, both perform the same function, what is called 
Panchakruthya. Five, the blessings received by the world from 
them are the same. 

The idea of Siva and Ambal being equal must be deeply 
etched in our minds. When we are asked to view all creatures in the 
world as equal, should we speak of some gods or goddesses as 
being lower or higher than some other gods or goddesses? It is 
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especially wrong to make a distinction in status between a god and 
a goddess who form a couple or who are our Mother and Father. 
So at the back of our minds we must always have the awareness 
that the two are one indeed. However, there are occasions or 
reasons to look upon the one as being higher than the other. The 
mother matters to a child more than anyone else when it snuggles 
up to her and talks to her sweetly. At another time it may show its 
affection for its father in the same manner. The point to note is that 
on such occasions the mother or father, as the case may be, has the 
child’s total attention which is possible only when it thinks that the 
one is higher than the other (or, in other words, that the one means 
more to it than the other). And only with such total and exclusive 
attention does love come welling up in its heart. Its behaviour in 
such a context will not be misunderstood by either of the parents. 
If the child loves its mother more than its father at a particular 
time, the latter will not mind being seen as ‘lower’ than the 
mother. The same applies to the mother when the child appears to 
have more affection for the father. Looked at from the poetic 
angle, the divine Parents conduct their sport in such a way that the 
‘poet child’ finds delight in seeing the Mother to be higher than the 
Father (or the Father higher than the Mother). When a child 
regards the divine Parents in pursuance of a philosophical concept, 
in consonance with its attitude, the Mother may appear to be 


higher than the Father or, it may be, the Father will appear to be 
higher than the Mother. 


The Saundaryalahari is as much a treatise on the Saktha 
system as it is a devotional work. But, on the whole, it is a 
glorification of Ambal. Since our Jagadacharya (Adhi Sankara) was 
anxious that this should not lead to people taking a view contrary 
to what is laid down in the Dharmasasthras with regard to the 
husband-and-wife relationship, he has ‘corrected’ the importance 
otherwise given to Ambal by showing Isvara in some places to be 
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‘higher’ than she is. This is how he mentions the name of Siva at 
the very beginning of the hymn, then that of Sakthi following it. 


ae 


IMPARTING LIFE-FORCE TO SIVA 
MASCULINE AND FEMININE NAMES 


It would be interesting to note that though Siva’s importance 
is shown by his name appearing as the first word in the hymn, 
devotees of Ambal see her greatness reflected in that very name. 
They observe : ‘Sakthi is joined to Siva. And here, (in the first 
stanza), they are together as seen from the fact that the word 
‘Sakthya’ is linked to the name first mentioned, ‘Siva’. But this is 
not the only point to be noted. There is Sakthi joined to the very 
first syllable ‘Si’ in the name of Siva. It is only because of this that 
the name of Siva is a living reality.’ [Sakthi is the life-breath of the 
name of Siva.] I shall tell you how. 


There is the vowel ‘i’ in the very first syllable ‘Si’ of ‘Siva’ 
‘Si’ is formed by the vowel ‘i’ added to the consonant ‘S’. This ‘i’ 
or ‘I’ is itself the name of Ambal. The general rule is that 
consonants are Siva letters and vowels Sakthi letters. Moreover, 
among vowels ‘i’ and ‘i’ personify Ambal. Just as the quiescent 
Brahmam has the name of Prazava, so too Siva-Sakthi - that is 
Siva, the functionless Brahmam, conjoined to Sakthi, the 
functioning Brahmam - has also a Prariava. In it Sakthi is the letter 
‘i’. There is the support of the Védhas themselves for the view that 
‘i-kara’ (‘or I-kara’) is Ambal. In the Vedhic ‘Srisiiktam’ Ambal in 
the form of Lakshmi in the heart-lotus is called Padmini and it is 
said, ‘I go for refuge to her who is ‘I-kara’.’ Is not the very word 
‘Sri’ ‘I-kara’? 


The majority of masculine names end in ‘a-kara’ like 
‘Sankara’, ‘Narayana’, ‘Rama’, ‘Krishna’, ‘Subrahmanya’ and 
‘Ganesha’. In Sanskrit, these names become Sankarah, 
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Narayanah, and so on. In Tamil [and in Malayalam] these names 
are pronounced as ‘Sankaran’, ‘Narayanan’, and so on. Hindi- 
speaking people say ‘Sankar’, ‘Narayan, ’and so on. In Tamil Nadu 
also this style is becoming increasingly popular. 


The majority of feminine names end in ‘i’: ‘Sankari’, 
‘Narayani’, ‘Lakshmi’, ‘Sarasvathi’, ‘Parvathi’, ‘Kamakshi’, 
‘Minakshi’, ‘Visalakshi’. For the names of the Sakthis or consorts 
of male deities we change a-ending names to i-ending ones: 
‘Sankara-Sankari’, ‘Isvara-Isvari’, ‘Narasimha-Narasimhi’. But 
there is something special about ‘Narayami’ and ‘Vaishriavi’.They 
are not the names of the consort of Vishnu but the names of 
Ambal, his sister. Such is the closeness between Vishnu and 
Ambal. In this context it is further interesting to note that the two 
names, ‘Hara and Hari’, are not similar to ‘Sankara and Sankari’. 
Hari is not the name of Ambal but of Vishnu. ‘Déva-Dévi’, 
‘sahodara-sahodari’, ‘putra-putri’ the a~-ending masculine names 
or nouns become i-ending feminine names or nouns. In the 
feminine names of people in Europe [or Christian feminine names 
even in India] there are many that end in ‘i’ or i’ [that is 
phonetically] ‘Mary’ , ‘Lucy’ , ‘Annie’ , ‘Julie’ and so on. In our 
own country masculine a-ending names (they are Sanskritic) have 
different endings in different parts: ‘Sankaran’ and ‘Narayanan’ in 
one part; ‘Sankar’ and ‘Narayami’ in another and ‘Sankartidu’ and 
‘Narayantudu’ in a third. But when it comes to feminine names 
ending in ‘i’, there is no such change. ‘Kamakshi’ is ‘Kamakshi’in 
all parts, so too ‘Minakshi’ and other ‘1 -ending’ feminine names. 

Like ‘Sankarad-Sankari’ and ‘Isvara-Isvari’, we do not say 
‘Rudra-Rudri’, The feminine gender of ‘Rudra’ is ‘Rudrani’. 
Similarly ‘Sivani’ for ‘Siva’, ‘Bhavani’ for ‘Bhava’, ‘Indrāni’ for 


‘Indra’ and ‘Brahmanii’ for ‘Brahma’. Here too we find that the 
names in the feminine gender end in ‘i’. 


The feminine gender of ‘Siva’ is not only ‘Sivani’. ‘Siva’ also 
means Siva’s wife. Likewise, we have ‘Rama-Rama’, ‘Krishiia- 
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Krishna’. It means that masculine names ending in ‘a’ end in the 
feminine gender either in ‘i’ or ‘a’. Though the feminine gender of 
Ramais Rama, that of ‘Abhirama’ is ‘ Abhirami’. 

Apart from those ending in ‘i’ and ‘I’, there are many 
feminine names ending in ‘a’ like Uma, Rama, Durga, Bala, Lalitha 
and Sarada. 

If we see the names of Ambdl in the Amarakosam we will 
note that they end either ini or ina. 

Uma Kathyayani Gauri Kali Haimavathi Isvari 

Siva Bhavani Rudrami Sarvani Sarvamangala 

Aparna Parvathi Durga Mrudani Chandika Ambika 

Arya Dhakshayarii chaiva Girija Ménakatmaja 

Karmamoti thu Chamiinda Charmamunda thu charchika 

Let us see the names of Lakshmi given in the same work. 

Lakshmih Padmdalaya Padma Kamala Sri haripriya 

Indira L6kaMatha Ma Kshirodathanaya Rama 

Bhargavi Lokajanami Kshirasagarakanyaka 

[Most of] the names of Sarasvathi also end in ‘a’ or ‘i’ 

Brahmi thu Bharati Bhasha Gir vak vai Sarasvathi 

The root of ‘Vak’ is ‘vāch’ . Only this name ends in a 
consonant, but it is a rare case. By and large feminine names end 
either in ‘T orin ‘a’. 

In Sanskrit there are no words at all ending in ‘ai’, though it 
occurs in manthra Sasthra in the context of Ambdl being referred 
to as “Vagdevi’. 


Words ending in ‘a’ are exclusively feminine. There are no 


masculine names ending in ‘a’. 


In other countries too there are many examples of feminine 
names ending in ‘a’: ‘Diana’, ‘Juliana’, ‘Fatima’, ‘Khadhija’. 


397 


Masculine and feminine names of white people end in different 
ways. But in their case too the feminine forms of masculine names 
end in ‘a’: ‘Alexander: Alexandra’ ‘Vict6-Victoria’. While there 
are no masculine names at all in India ending in ‘a’ there are a few 
in the West or among Judaeo-Christian people like ‘Joshia’, 
‘Geremia’, ending in that vowel. 


There are a number of masculine names too ending in ‘i’: 
‘Hari’, ‘Ganapati’, ‘Ramamurti’ and so on. But there are only 
feminine names ending in ‘a’. If you see the book on declension 
and conjugation you will find that, after the a-ending ‘Rama’, it is 
the i-ending ‘Hari’. There are no feminine names at all ending in 
‘a’. The very first in the book ends in ‘a’- ‘Rama’. Then you have 
the word ‘mathi’ ending in ‘i’, followed by ‘Gauri’ ending in ‘i’. 


In the Vishitu-Sahasranamam you see names like ‘Brahma’, 
‘Dhata’, ‘Thvasta’ and ‘Athma’ apparently ending in ‘a’ ‘He [the 
Mahaswamil says that there are no masculine names ending in ‘a’. 
But what about these names?’ people may ask. However, all those 
words apparently ending in ‘a’ have stems that are different. The 
stem of ‘Brahma’ is ‘Brahmam’, of ‘Athma’ ‘Athman’, of ‘Dhata’ 
and ‘Thvasta’ ‘Dhathru’ and ‘Thvasthru’ respectively. 

The stem of ‘pitha’ is ‘pithru’, of ‘matha-mathru’. ‘Sarma’, 
‘Varma’ and ‘Gupta’ Tepresent the Brahmin, Kshathriya and 
Vaisya castes. The stems of the first two words are ‘Sarman’ and 
‘Varman’. ‘Gupta’ ends in a short ʻa’. ‘Sakha’ (friend), masculine 
gender, does not end in ‘a’ in its stem form; interestingly enough 
its stem is ‘sakhi’ , ‘Y’-ending. 

Men are usually taller than women. However, in the matter 


of names, feminine ones end in a long ‘a’, while masculine ones 
i oo? 
end ina short ‘a’. Here We see women are elevated above men. 


As mentioned before, feminine names ending in ‘i’ or ‘I’ 


predominate. The name ‘Sakthi’ itself ends in ‘i? , while ‘Devi’ and 
Isvari’ end in ‘i’; ‘Ambaand ‘Ambika’ end in along ‘a’. 
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Names ending in ‘a’ are exclusively those of women. 
However ‘i-kara’ and ‘i-kara’ are said to personifySakthi. The 
mystery of this is known to people learned in manthras. It is to be 
cherished as a secret and unparted only to the deserving, those 
entitled to know it. To put it briefly, ‘i’ it is that imbues each and 
everyone with life (and gives them the light of knowledge.) 


I began by telling you that in the very first syllable ‘Si’ of 
Siva Ambal is inseparably conjoined to the name as ‘i-kara’ 
breathing life into the god so named. 


What will happen if the ‘i’ in ‘Siva’ is dropped? As a 
masculine name if this ‘i’ in it were changed to a-kara, what would 
be the result? ‘Siva’, the most auspicious of names, would become 

‘Sava’, denoting the most inauspicious. ‘Si’ minus ‘i’ is ‘s(a)‘. Does 
not ‘Siva’ then become ‘sava’ (corpse)? It is the vowel ‘i’ that 
imparts life to [svara. So if itis dropped? 


In this context I have found another thing. In the name 
‘Isvara, ‘i’ is the initial letter. In Vedhantha, Isvara denotes the 
Brahmam with attributes, the functioning Brahmam. All functions, 
all activity, originate from ‘i’, the bija representing Sakthi. Bija 
means seed and just as an entire tree is potentially present or 
hidden in a small seed, a bija or a bijakshara encapsulates the 


power ofa great manthra. 


Let us view the concept that Siva is sava if not united with 
Sakthi, in the light of the Tamil tradition in which sounds or 
phonemes have beautiful names. In the Prariava of Siva-Sakthi 
there is ‘i’. I said this letter stood for Ambal. I also observed that ‘1’ 
in the Tamil language is a letter with life (vowel); joined to it is the 
phonetic or sonic form of Īsvarā which is a ‘corporal’ letter 
(consonant). So in the Pranava of Siva-Sakthi Siva is the body 
(consonant) and Ambalis the life (vowel). What is Siva minus ‘i’? 
We have already seen the answer. 
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What do we mean when we say that Siva is sava without 
Sakthi? Without the mistress of the household the husband cannot 
do anything; he is powerless. Earlier I referred to certain colloquial 
usages in Tamil. For example, ‘If you have the Sakthi for it, go and 
do it. Or else keep quiet like Siva.’ Does it not mean that without 
‘her’, he has nothing to do, he can do nothing? Whoever it be, ifhe 
loses his Sakthi (energy) he will be incapable of doing anything. To 
the Brahmam that is Siva also it is the same if not conjoined with 
Sakthi. 

It is because the Brahmam is aware of its Sakthi that it 
performs - and is able to perform-the function of creation with it. 
Is it not Sakthi herself who makes it aware that it has Sakthi? This 
is what is said in the first stanza of the hymn: ‘Siva becomes 
capable of performing his cosmic function only when he is united 
with you who is Sakthi. Otherwise he will not be able to stir even.’ 


This idea is affirmed by adding the words; ‘Na khalu’ (Is it not 
so?). 


Sivah Sakthya yuktho yadhi bhavathi Sakthah prabhavithum 
Na chedhévam devo na khalu kusalah spandhithumapi 


‘Spandhithum api’ (even to stir or move); ‘kusalah na khalu’ 
{not able, is it not so?’ ). Without Sakthi, Siva has to remain as 
Sava. 


ae * 
ACHARYA FOR BOTH PATHS 


‘There must be no cosmos; the phenomenal or empirical 
world is Maya. One must become the Truth that is Sivam, the 
Brahmam that is quiescent and without attributes.’ Such is the 
doctrine that the Acharya has established and taught through his 
Loo commentaries and original works. What was important to 
iny his goal, was the unconditioned, quiescent Brahmam. The 
idea of the Sakthi that activates this Brahmam he attacked bitterly 
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and refuted it as Maya. However, in the hymn, he extols the same 
Sakthi thus: ‘Without you how can Siva exercise his power?’ He 
takes delight in the fact that Sakthi energises Siva and thereby the 
affairs of the world are conducted. ‘It is all your work, rather’, he 
exclaims. 


Can the same person speak thus in two different ways? 
Which of the two is the truth? Should the Acharya have spoken in 
two different voices? Both ways in fact represent the Truth. 


Logically both cannot be the Truth. However, the attributes 
of truth are always not logically determined. Whatever is dear to 
you and are good for you must be treated as the truth. The 
Acharya divides into two categories: those capable of taking the 
path of jnana and those taking the path of devotion. The former he 
instructs in the way suited to them by writing works on Adhvaitha. 
And for the latter he has composed hymns like the Saundaryalahari 
to help them bring about spiritual betterment. He exhorts such as 
those who are in a mature stage and who make efforts to see the 
One Entity that is the root of all to reject the universe divided as it 
is multifariously. He also exhorts them to reject the body, senses 
and the mind that experience sorrow and happiness from the same 
and teaches them how to become absorbed in the quiescent Root of 
all. This is the path of jnana. 


There are people who cannot all at once do away with 
worldly matters and are not mature enough to reach the state of 
jnana. The Acharya shows them the path of devotion and he does 
so regarding it as a way for them to become mature. He is anxious 
that, since they cannot in their present state give up their worldly 
outlook and their involvement in the affairs of the senses and the 
mind, they should not for that reason be forgetful of the Root, the 
Reality, and make their life futile by becoming trapped in sensual 
pleasures, sorrow and fear. He shows them that all worldly affairs, 
worldly phenomena, are ruled by that serene Root, manifested as 
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Isvara conjoined with Sakthi. He further teaches them to view all 
these as Isvara’s sport and exhorts them to involve their minds, 
senses, etc, in meditating upon him, in worshipping him, in 
listening to narrations of his doings and in singing his glory. If, in 
this manner, the functioning Brahmam (Isvara) is grasped through 
the very phenomenal world of the mind and the senses, one would 
become fit by the Lord’s grace, by forsaking these very things [the 
phenomenal world, the mind and the senses], to reach the stage of 
the causative functionless Brahmam. 


When a thin, skinny child throws up tantrums and refuses to 
eat, what does its mother do? She speaks kindly to it, tells it 
stories, takes it to the backyard to show it the crow perched on the 
branch of a tree, and feeds it dainty morsels of food. The mother, 
let us suppose, has one more child which suffers from indigestion. 
She speaks even more lovingly to it and feeds it with gruel which is 
good for it. Would you say the mother treats her two children 
differently, that she is not truthful in what she does? 


We have, on the one hand, isvara who creates the 
phenomenal world and all creatures and keeps them under his 
sway and, on the other, we have the individual (the individual Self) 
with a mind and senses: that there are thus two entities is a truth. 
When we inquire into the question of who or what the primary 
cause of all this is or what the root of all this is we find that it is all 
the sport, the Maya (the jugglery), of an entity that is by itself, and 
at the same time doing nothing. And this is also a truth. 


Whatever the path followed by people, they must become 
Sincerely involved in it. When they have not developed the 


Tequired maturity for this, they must not be distracted from it and 
lose their one-pointedness. 


It is not enough to say that the Acharya teaches people in 
two ways according to their different mental dispositions. The two 
different ways in which he imparts his teaching must be regarded 
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as the Truth in two different stages of mind. It is for this reason 
that when one system is extolled, it may become necessary to do 
so at the expense of another. So, instead of subjecting the different 
ways or systems to criticism based on logic, they must be 
approached on the basis of psychology which does not come under 
logic, taking into account the differences in outlook of people and 
their fitness for or entitlement to a particular system. So when a 
way is to be shown for the advancement of an individual it may 
become necessary to show one system as being higher than 
another - this fact must be appreciated. 


When a mother administers a bitter medicine to her thin and 
skinny child telling it that it tastes sweet, is she speaking a lie? No, 
she is telling the truth. Another child suffering from diarrhoea 
wants to eat a sweet but its mother tells it that it is something bitter 
and stops it from eating it. Is she not now also telling the truth? 
What is truth? The criterion in judging whether or not something is 
a truth is that it must be good to others. But what is beneficial to 
some must not be harmful to some others. Which means that what 
we consider truthful must not to harm to anybody. Also one’s own 
selfish interest, and one’s personal gain must have no place in it. 
People for whose well-being a system is being expounded must 
accept it as something that they like; they must be able to follow it 
without difficulty. 


It is with this good intention that one system is elevated and 
another lowered in relation to it. The purpose is not to show that 
the latter is in fact worthless. The real idea behind elevating a 
system over another is that the individual who receives instruction 
in it will appreciate that it is the one that is meant for him. When he 
finds that it is the one best suited to him he will follow it with 
interest, solely concentrating on it. 


Also the purpose of showing another system in a poor light is 
to dissuade him from plunging into it and thereby becoming 
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confused. For an individual with a different outlook, and belonging 
to a different culture, it may be necessary to speak depreciatingly 
of what is exalted in the case of the first one and what is rejected in 
the case of the latter may have to be presented as the best in the 
case of the first individual. We see the same with regard to the 
Purarias and devotional works. While dealing with a particular god, 
he is depicted as being superior to all other gods. 


It is in keeping with this logic that the Acharya asks you to 
hold in devotion the very thing he asks you to reject as an 
Adhvaithi. What he condemns while he speaks on Adhvaitha as 
Maya is for those who do not have to be devout, those for whom it 
is not necessary to follow the path of bhakti. If a man wants to be a 
devotee he has necessarily to feel that he is separate, even if it be to 
the smallest degree, from the object of his adoration, that is God. 
In Adhvaitha jnana there is no such separation, not even to the 
least degree, and there is only oneness. And those who are capable 
of following this path have no need to be devoted in the manner or 
sense we think. In their case the Acharya says that contemplation 
of one’s true being or nature is bhakti- svasvarupanusandhanam’. 
But there are very, very few who are capable of such bhakti. 


How about us, the majority of us? We go along the way our 
mind takes us and the Way our senses drag us, without making any 
distinction between right and wrong and indeed committing 
wrongs thinking that what keeps us happy must be right. We will 
learn to be humble and devout and to be without fear and we will 
be less prone to do wrongs, or commit sins, if we are taught that 
there is a Sakthi that governs even deities like Brahma, that this 
Parasakthi can even move the Brahmam. ‘The quiescent Sivam, 
without any function, is the Truth. As far as it is concerned, there 
is neither right nor wrong, neither anything just nor anything 
unjust, neither is there merit nor demerit. All that we see is Maya. 


That Truth (Sivam) is not connected with anything [being 
Absolute]. It neither punishes nor blesses.’ 
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If we speak thus in a non-dualistic manner, we may take a 
perverse view of it and act according to the dictates of our mind, as 
if we had the freedom and licence to do anything we like. That is 
why at the very commencement of the hymn the Acharya teaches 
us to erase our ego-sense: he proclaims that there is Ambal, the 
Great Power, to activate Sivam (the unconditioned Brahmam), 
Ambal, who is worshipped by the Trinity-Vishiu, Rudra and 
Brahma. The Acharya says ‘Hariharavirinchadhibhirapi 
aradhyam’. We do not have the energy even to think that we can 
prostrate ourselves before her or sing her praises. Even to pray to 
her, to sing her glory, we must be the recipients of her grace. For 
that we must live in accordance with dharma; we must be just and 
devout-such a meaning is implied in the first verse. 


kikik 


PANCHAKRUTHYA AND KAMESVARI AND KAMESVARA 


‘Hari-Hara-Virincha’: these are the names given by the 
Acharya for the gods who constitute the Thrimurthi. And these 
three, he says, worship Ambal. Before this he observes: ‘Even Siva 
can stir - that is he is able to conduct the affairs of the universe - 
only when he is united with you. So does it not mean that the 
‘Hara’ of the Thrimurthi is one and the ‘Siva’ mentioned at first (in 
the very first stanza) is another? 


Leave aside the concept that all is one. The non-dualistic 
dotrine has no place here. Is that not how the hymn has come to be 
composed? In the state in which all are one inwardly and are 
separate outwardly, Hara and Sivaare different. 

‘Hara’ means ‘one who destroys’, ‘one who annihilates’. It 
occurs in the compound words ‘apahararia’ and ‘samhararia’. It 
takes the form of ‘hara’ - ‘apahara’ and ‘samhara’. Brahma 
creates, Vishriu sustains, Rudra destroys. ‘Hara’ means ‘Rudra’ 


the destroyer. 
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It is the one and only Paramatma that divides Itself into three 
deities to perform three different functions. Their power to 
perform these functions is derived from the root Sakthi of the 
Paramatma. That root Sakthi is Ambal. She is the power of the 
Parabrahmam that is called the Paramātmā. ‘It is not only the three 
Murthis (the Thrimurthi) who derive energy from you but all living 
beings, including flies and ants. She is also the power latent in all 
inanimate objects.’ 


The Sakthi of the Parabrahmam must be the Parabrahmam 
Itself. A thing is a thing by virtue of its power. If it loses its power it 
becomes useless. When you say that a motor-car has a ten- 
horsepower engine, it is the horsepower that makes a car acar. An 
individual remains an individual because of Sakthi. Therefore what 
is called ‘Parabrahma-Sakthi’ is the Parabrahmam. However, 
anyone, whoever it be, can also remain doing nothing, without 
showing his Sakthi, his power or strength. ‘Sivam’ is to be 
understood in this manner, the Parabrahmam being by Itself in 
quietude, without any outward movement. 


It is from this state of Sivam that we have emerged as 
individual beings with our mind turned to outward activities and 
our senses involved in outward objects. When do we realise our 
true state? When do we become freed from the ties of Maya and 
the bondage of worldly existence? The answer is when we become 
inseparably dissolved in Sivam. Since the liberation that gives us 
beatitude of the highest order is a state of tranquillity, the 
Brahmam in which we are inseparably dissolved must also be 
quiescent and serene and not manifesting its Sakthi (power). That 
is why when we speak of the Brahmam or the Parabrahmam we 
refer to an entity that does not ‘work‘ or is not active. Don’t we 
speak of a madman with a vacant look sitting in a corner doing 


nothing thus, ‘It is like the Brahmam’ [note the neuter gender used 
for a man]. 
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Looked at in this manner there is reason to speak separately 
of the two: Siva is the Parabrahmam and that Ambal is 
Parabrahma-Sakthi, though the one does not exist without the 
other. 


Now, apart from the three functions [creation, sustenance 
and action] carried out through Brahma-Sakthi, there are two 
more to be added. From the state of the serene Sivam how have we 
been brought to the condition in which we have no awareness of 
the true original form of ours? It is through Brahma-Sakthi that it 
has been done. She it is who has concealed our awareness of our 
true form and created nescience in individuals and pushed us into 
the Maya realm of worldly existence. Many great men have 
escaped or been freed from the snare of Maya. They have attained 
their true form of awareness of the quiescent Sivam becoming 
absorbed in the eternal tranquil state of moksha. From this, we 
understand that Parasakthi-Brahma-Sakthi-performs the function 
of granting us liberation through her grace. Thus two more 
functions are added to those of creation, sustenance and 
destruction. Of the two, the first is to conceal from us our 
awareness of our true Self with the power of Maya. The second, to 
free us from the trap of Maya and bless us with liberation, that is 
unite us with the Paramatma. 


The two functions mentioned above are called ‘thirodhana’ 
and ‘anugraha’. The first is also called ‘thirobhava’. The root 
‘thiras’ means ‘to conceal’, to veil, ‘to make a secret of’. You must 
have heard of the art called ‘thiraskarimi’ in which objects are 
concealed or made to disappear. It is the work of Parasakthi to veil 
our real Self with the curtain of Maya and consign us to worldly 
existence : this is called ‘thirodhana’. The function of raising the 
curtain and granting final release is anugraha. Just as Parasakthi 
has appointed Brahma, Vishnu and Rudra for creation, protection 
and dissolution, she has appointed Isvara, who is also called 
Mahesvara, for thirodhana. The first three functions come within 
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the sphere of Maya. The entire conduct of the world of Maya is in 
the hands of Jsvara. Dispelling Maya and granting the anugraha of 
liberation is the function of Sadasiva. 


The five functions are called ‘Panchakruthya’. They form 
part of Saiva systems like Saiva-Siddhanta also. In Saivism 
Panchakruthya is performed by Paramasiva. The dance of Nataraja 
is called ‘Panchakruthya-paramananda-thandava’. In the aktha 
discipline, Panchakruthya is the work of Ambāl. In the ‘One 
Thousand Names of Lalitha’ she is called ‘Panchakruthya- 
parayania’. 


Ambal, as the ‘chief authority’ , appoints other ‘authorities’ 
under her to perform the Panchakruthya. It is not only because our 
subject is a Saktha hymn that we should think so. Even viewed 
impartially we will realise the appropriateness of Ambal being the 
chief authority for the five functions. A ‘kruthya’ or ‘karya’ - 
something that is to be done or carried out - necessarily means the 
use of Sakthi. Is not Sakthi Ambal? In the Saiva doctrine also it is 
mentioned that Siva is with Sakthi. That is Siva’s wife is called 
Sakthi and he is together with her. In Kashmira Saivism, which is 
very close to the non-dualistic system and to the ideas expressed in 
the Saundaryalahari, the Paramatma occupying the highest plane is 
referred to as ‘Siva-Sakthi’. So when it comes to Panchakruthya it 
is fitting that it is brought under Ambal, that is Paragakthi. And 
Panchakruthya is not the same as speaking of the concept of 
experiencing the inner quietude of samadhi. 


If Ambal performs the functions of Panchakruthya through 
five different deities, it means that she is higher than they are. Have 
not these five powers sprung from the power that is full of the 


Parabrahmam? It follows that it must be higher than everything 
else. 


That Root of this power is the subject of our hymn, Sundari. 
She is however the power that is the basis of all happenings, all 
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action. She is the mistress of all the five deities. She is indeed 
higher than Sadasiva who grants liberation. When he is in the form 
of jnana, he is, as they say, ‘just’ Being, not doing. When he is by 
himself he has nothing above or below him. But when he is engaged 
in performing a function - when he performs the function of 
granting jnana - the power that makes him do so must be higher 
than what he is. 


To those accomplished in manthra sasthra, siddhas, and to 
realised devotees she has given dharsan in her gross form [that is in 
her physical form], seated above the five deities [those who 
perform the five functions]. She appears as Rajarajesvari in royal 
splendour. And what is her seat? Its four legs are Brahma, Vishnu, 
Rudra and Mahésvara. The seat proper which connects the four 
legs is Sadasiva, 


Ambal who has for her seat Brahma and others who perform 
kruthya, Amba] that is absolute Brahma-Sakthi, is known as 
Kaméésvari. In this form of hers, the Parabrahmam, her consort, is 
called Kamésvara. 


When she is responsible for all functions, all cosmic 
activities, why should there be a husband for her, an entity called 
Kamésvara?’ 

Although she is all and everything, when she is Srividhya - 
among the various forms of hers - her chief aspect is that of 
Mother. Like a child going to its mother in affection, all of us have 
to love her with devotion. ‘And though she is Mahasakthi she 
assumes a form in which what it is manifested is her beauty and 
loveliness rather than her power. That is why we see that her very 
firstname in ‘The One Thousand Names’ is ‘Srimatha’. She creates 
us, protects us and, in between births, gives us a rest by destroying 
us. She sports with the veil of Maya and, finally, the Mother that 
she is, she makes us one with her by granting us liberation. When 
she plays the part of Mother, there must perforce be a Father on 
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the scene. Mother without Father... Can we think of the World 
Mother in two different ways? She is the young maiden goddess 
Bala and Kanyakumari - but that is a different matter. So also is the 
case of Durga who appeared to subdue the demonic powers. 
Ambalis primarily Mother, Srimatha. So there must be a Father to 
go with her. That is why we have Kamésvara as husband [for 
Kamésvari] and thatis why again, in keeping with worldly dharma, 
he is accorded a very high place. The Lalitha-Thrisathi mentions 
fifteen names of the goddess as the wife of Kamésvara. 


Though she is known by the names of Rajarajésvari, Lalitha, 
Thripurasundari and so on, her name of Kamésvari is of special 
importance. Just as in Saivism Siva is mentioned as being with 
Sakthi, so in the Saktha system - and in the Srividhya thanthra - 
she, that is Sakthi, is referred to as being with her husband Siva. 
Who can be the husband of Brahma-Sakthi that is full and 
undivided? When there exists nothing other than Brahmasakthi 
who can be her husband? When you give some thought to the 
question you will realise that Siva alone can be her husband; Siva 
who does not manifest his power, Siva who is the quiescent and 
serene Brahmam, Siva who appears to be different from that 
Sakthi. This means that the power of the quiescent Siva is 
manifested through his wife who is responsible for the 
Panchakruthya. It also emerges that Siva here, though he does not 
reveal the splendour of his power directly and does not perform 
any function, desires to reveal his power (or perform functions). 


The Thaithirtya Upanishad says: ‘The One Brahmam desires 
to become many.’ If the quiescent Brahmam becomes the active 
Brahmam, it means that it must have had the desire to be that, the 
functioning Brahmam - is that not so? ‘Desired’ - ‘akamayata’ - is 
the word used in the Upanishad itself. The Brahmam or Sivam in 
which the power of Jnana is always inherent wants to manifest its 
power - Brahma-Siva-Sakthi- and conduct the sport of the affairs 
of the world. This is called ‘Icchasakthi’ , the power of desire. Then 
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what actually performs the sport of Panchakruthya is 
‘kriyasakthi’. Our present concern is that when the Brahmam, 
which is by Itself, turns outward it is desire that occurs to it first. 
The Upanishad calls it ‘kama’. The word does not yield any 
unsavoury meaning. It means here pure desire [desire that has 
nothing to do with carnal urges]. Kama first arose from the 
Brahmam, from Brahma-Sakthi that is full and entire, and it is the 
first to arise from it as something different from it. It is the same 
Kama that takes the place of his wife. The cosmic sport is the result 
of the quiescent Brahmam, that is Siva uniting with Icchasakthi, 
like father and mother uniting to give rise to praja, offspring, and 
the Panchakruthya is also a result of it. So the two become 
husband and wife. It is because Amba] is the personification of his 
desire or Kama that she becomes Kamésvari. 


That [Kamésvaril is the first name. Since the first evolute of 
the Parabrahmam is kama, the one named after it, Kamésvari, 
must be the prime name of the Brahma-Sakthi. He who had desire 
is Kamésvara. He who was Parabrahmam alone did no more than 
manifest his desire. The one who translates that desire into action 
and conducts the cosmic sport Panchakruthya is entirely Sakthi. 
She, that is Kamésvari is like an empress, with sovereign 
authority. Sakthi is the one who rules over all the worlds, all 
creatures and the celestials. The wife of a reigning king cannot bea 
queen in the real sense. A queen is one who rules on her own. In 
the ‘One Thousand Names of Lalitha’, the very first name of 
Srimatha’. (what we affectionately call ‘Mother’) is followed by 
two names which show that the goddess is the universal monarch, 
the queen-empress, holding authority over all the worlds. The two 
names: ‘Sri Maharājni’ and ‘Srimat Simhasanésvari’. 

Being seated on the throne, on the simhasana, is one aspect. 
But, then, all kings and queens sit on their thrones. What is 
noteworthy with regard to Ambdl is that, as I have already told 
you, she has a special throne, the ‘PanchaBrahmasana  . I further 
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mentioned that seated on it as Kamésvari, that she is not alone on jt 
and is with Kaméswara. She is in fact seated on his lap, on the lap 
of Kamésvara, on PanchaBrahmasana. So he too becomes her seat, 


Kama was the first to emerge from the Parabrahmam 
necessarily for cosmic sport. So Kamésvara and Kamésvari are the 
names first given to the primordial couple. 


Though she is called Lalithambal, he is not correspondingly 
called Lalithésvara. Lalitha means tender, delicate, soft. Only she, 
being feminine, can be so, not he. Similarly, though she is called. 
‘Rajarajésvari’ he is not called ‘Rajarajésvara’. There is 
‘Rajarajésvaram’ in Thanjavur, but the name is derived from the 
king (Rajaraja Chola) who built the temple in Thanjavur. The 
temple itselfis named ‘Bruhadhisvaram’ after the name of its deity. 
There is no Rajarajésvara to pair with Rajarajesvara because she 
alone has the authority to rule-she is the real Mahdrajni. The 
husband of the maharajni is like Albert, the consort of Queen 
Victoria, or Philip, the consort of Queen Elizabeth I. But this 
comparison is not exact. Queen Victoria was subject to Parliament 
as is the present Queen Elizabeth. Rajarajésvari is a completely 
independent authority, wielding sovereign power. 


Ambal is the ruling authority, the sovereign queen that is 
why she is called ‘Rajarajesvari’. Her consort does not have the 
authority to rule, so it is not proper to call him ‘Rajarajésvara’. 
‘Thripurasundari’ is another important name of hers. As I have 
told you she is the subject of the Saundaryalahari. There is no 
‘Thripurasundara’ to pair with ‘Thripurasundari’. Thripura- 
sundari is a beauty beyond compare; there is none as beautiful as 
she is in all the three worlds. Siva’s beauty does not compare with 
hers; that is why he is not called ‘Thripurasundara’. Having said 
that she is foremost in beauty, how can he too be said to be the 
same? . However attractive he is to look at he can only be second to 
herin beauty. That is why he is not called ‘Thripurasundara’. 


412 


Two are obviously needed for desire to arise, desire for each 
other; so we have Kamésvara and Kamesvari, the beautiful pair. 
Seated on the PanchaBrahmasana, she, who is the power entire of 
the Parabrahmam, and called Kamésvari because she is linked to 
the desire: outwardly manifested by the Parabrahmam, conducts 
her sport, the cosmic drama of creation, with her husband 
Kamésvara. 


It is for the purpose of the creation of the world and the 
conduct of its affairs that the Panchakruthya is performed. It is all 
because Kamésvari desires to be revealed in many different forms 
and it is on account of the kama or desire of hers that she is called 
Kamésvari. She desires to make herself many, multifarious, and 
make these many entities separate from herself through Maya. 
‘Can there be such a desire? And is it not a cruel desire?’ If you 
ask thus, the answer is: ‘It is not so.’ In the end, may be after many 
yugas or kalpas (one-seventh of the life span of Parabrahmam), itis 
Ambal’s intent to bring together all those separated and absorb 
them in herself as one. There is greater joy in coming together 
again after being separated for long. If someone has been staying 
long with us there is not much affection between him and us. But if 
he is separated from us, goes to another place or another country 
and returns after a long period, we feel greater affection for him; 
and he too, for the same reason, feels greater affection for us. We 
must view Ambal’s desire similarly. She makes herself us (that is 
Ambal divides herself into many and keeps them all separate 
entities) and pushes us into Maya and later, out of her great love, 
makes them (us) all one (with her). Itis all for the greater joy that is 
derived from the reunion. Does not a mother love to play hide and 
seek with her child? 


The waters of the ocean evaporate and in the form of clouds 
travel a hundred, two hundred, miles, condense into rain which 
falls on earth; the rain water becomes a river which meanders 
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through the land and finally falls into mother ocean that had given 
it birth. 

Kamesvari, who is with Kameévara, is seated on the 
PanchaBrahmasana. The Brahmam and its Sakthi entire, 
particularly the Sakthi entire that is in the form of desire, are above 


everything. It is from this pair that the Panchakruthya, the cosmic 
drama of creation and so on, are enacted. 


When the same concept is manifested in a gross form, 
Kamésvartis seated on the left side of the lap of Kamésvara on the 
PanchaBrahmasana and the two face east. In keeping with it, the 
leg in south-east (the cardinal point of Agni) is Brahma; the leg in 
south-west (the cardinal point of Nirruthi) is Vishmu; the leg in 
north-west (the cardinal point of Vayu) is Rudra; and the leg in 
north-east (the cardinal point of Isana) is appropriately enough 
Isvara. The seat joining the legs together is Sadasiva. Brahma- 
Sakthi derived from Brahma-Sakthi is divided by Brahma-Sakthi 
into the five functions performed by the five deities. They are 


called Panchabrahma and the seat made up by them is 
PanchaBrahmasana. 


Contrary to the name ‘Brahma’ suggesting a high position, 
each of the five is also called by a name that might sound scary to 
you : itis ‘prétha’ or ‘corpse.’ The Lalitha-Sahasranamam, which 
includes the name, ‘PanchaBrahmasanasthita’, has also these 
names,  ‘Panchapréthasanasina’ and ‘Panchapréthaman- 
chadhisayini’. The idea is that if Ambal were not to give the five 
deities the power to perform their five respective functions they 


would be no better than corpses, like a car that has lost its 
horsepower, like a fused bulb. 


For Kamesvara also she is the life-breath. There is a name 
illustrating this, “Kamésvara-prania-nadi’ : this name we find both 
in ine Talitha Sahasranamam and in the Thrisathi. However, 
keeping worldly dharma in view, according to which a woman's 
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greatness lies in being together with her husband, Parasakthi, 
despite her great strength, remains with Kamesvara who occupies 
a higher place. 


SiVA AND HARA 


‘For Siva to be able even to stir he must be united with you. 
Union with you has such glory. And such a one as you Hara 
worships,‘ thus speaks the Acharya addressing Ambal. He 
mentions two, Siva and Hara. The first is able to stir only because 
of his being with Ambal; the second pays obeisance to her. 


Why are two names mentioned, Siva and Hara? How are the 
two different in the duties they perform? 


Siva, about whom no more is said than that he stirs (only 
because of his being with Sakthi), is the primary principle, the 
Parabrahmam, mentioned by the Saktha and Saiva systems. He is 
Kamésvara, the husband of Kamésvari, the one seated on the 
PanchaBrahmasana. Since he is Ambal’s husband he is not said to 
adore her or prostrate himself before her. The reason for this is not 
only the place he occupies. Knowing himself and then desiring to 
manifest himself outwardly: beyond this he is not capable of 
anything. Ambal who is always with him as ‘Chithsakthi’, the 
power of jnana, did no more than involve him in icchasakthi (the 
power of desire). She did not impart him kriyasakthi (the power of 
doing) and involve him in the performance of any deed. For it (the 
performance of functions with kriyasakthi) she created the 
Panchakruthya deities. Siva does not know any outward function, 
nor can he perform any such function. So there is no question of 
his worshipping Amba or of prostrating himself before her. The 
‘wave’ of desire was created in him, that is in one who was like the 
still ocean of tranquillity that does not break into waves. But when 
there was a wave in the ocean which had been like a vast sheet of 
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metal there occurred a movement. Without the agency of some 
power (a driving force) how can there be any movement? So it 
means he was now with Sakthi. 


‘Hara’ is the same as the ‘Rudra’ among the panchakruthya 
deities and his function is destruction. The Acharya has made this 
clear by putting his name along with those of Hari and Virincha 
( Vishitu and Brahma): ‘Hari Hara-Virinchadhibih. ’ 


In Saiva-Siddhanta, Hara denotes Siva, the Absolute: the two 
are spoken of equally highly. Not only that, from time immemorial 
the custom has existed throughout the country of what is called 
raising the chant of ‘Puridarikam’ to Siva. A group of devotees 
chant in chorus, ‘Hara-Hara-~Mahadéva’. In Tamil Nadu the chant 
becomes ‘Arohara ‘. 


‘PUNDARIKAM’ ‘NAMAM?’ 


I said ‘raising the chant of Pundarikam’. From the context in 
which I said it you must have understoodd that it means a group of 
people chanting the names of the Lord in chorus. Why should 
chanting or singing the names of the Lord by a devout group be 


called ‘raising the chant of Puridarikam’, Two reasons occur to 
me - but I am merely guessing. 


Where do you find, more than anywhere else, groups and 
groups of devotees chanting the names of the Lord? At 
Pandharipuram (Pandharpur, Maharashtra). Here the chant of the 
devotees, ‘Jai jai Vithal fills the air. After the devotees conclude 
chanting a string of names, the crowd of worshippers say aloud: 
Jai Puridarika Varada! Hari Vithal!’ After Maharashtrians had 
established their rule in Thanjavur, their Harikatha, Lavani, etc. 
gained popularity in these parts. Their influence was felt in the 
conduct of our bhajans also. In the group chanting of the Lord’s 
names, the words ‘Jai Puridarika Varada’ were now added. The 
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very fact that the words were newly added to their bhajans was a 
reason why they made a deep impression on the minds of the 
devotees here. The result: whatever the god or goddess whose 
names were sung the term “Pundarikam’ came to be applied to the 
concluding part of the bhajan. In the case of Siva it was ‘Namah 
Parvathi-pathayé-Hara-Hara-Mahadéva!’ and in the case of Sri 
Krishnait was ‘Gopikajivana-smaraniam-Govinda, Govinda!’ 


The habit of drinking tea has existed in China for a very very 
long time. When Europeans came to Asia as traders and 
conquerors they learned about tea and introduced it into Europe. 
Especially because it was a new beverage, tea gained in popularity 
among Englishmen particularly. Any occasion on which light 
refreshments were served came to be called a tea - party, even if 
tea was not served in it. Ivthe same way, in the bhajans entirely 
devoted to Siva, the chant, ‘Namah Parvathi-pathaye - Hara-Hara- 
Mahadéva!’, came to be called ‘Purndarikam’ . 


Another reason also occurs to me. ‘Puridarika’ means 
‘lotus’. Chidambaram which is the hrudaya-kamala (heart-lotus) 
of the universe is called ‘Pundarikapura’. The term ‘hrudh- 
Pundarika’ occurs in the Sasthras. We know the lotus-eyed 
Krishniaas ‘Puridarikasha’. 

But why should the chanting of the ‘namam’ of the Lord by a 
group of devotees be called ‘Purtdarikam’? 


‘Namam’ of course means ‘name’ . The mark applied to the 
forehead by Vaishriavas is called namam. Why? As they apply the 
mark to the different parts of their body, Vaishiavas chant twelve 
names of Vishiu - Kesava, Narayaria, Madhava and so on. Since 
the rite is accompanied by the chanting of the names of Vishnu as a 
manthra it came to be called ‘namam’: it is similar to the geld coin 
with the effigy of the sovereign itself being called ‘sovereign’. 


In the beginning, the sacred mark on the forehead resembled 
a lotus or a lotus petal. Don’t we call such a mark ‘thilaka’? 
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‘Thilaka’ means ‘thila’ or a sesame seed. Is nota lotus petal shaped 
like a sesame seed? 


‘Thilaka’ is an adornment, that is a mark meant to beautify 
(the face). To purify the body, according to the rules laid down in 
the Sasthras, people applied the sacred ashes (vibhuthi) to the 
forehead (and other parts of the body) in the form of three stripes, 
To enhance their appearance and as a perfume they applied sandal- 
paste in the shape of a lotus petal to the forehead. The mark 
according to the Sasthras is, however, vibhuti. In course of time, 
as different religious sects appeared, different sacred marks also 
came into use. A change occurred with regard to the wearing of 
ashes also as required by the Sasthras. Women, among a section of 
Smarthas, gave up wearing ashes and, instead, began wearing what 
is called ‘gopi-chandanam’ (a kind of clay made into a paste) not as 
stripes but as a mark resembling the lotus in shape. When the two 
sects, Smarthas and Vaishniavas, became differentiated, the latter 
began wearing the nāmam with thiruman. If you look at a namam 
closely you will find that it too is basically shaped like a lotus. 
Vaishiiavas call it the mark of the sacred feet of ‘Perumal’, that is 
Vishnu. Is not the sacred padha (foot) of the Lord called ‘Lotus’? 


I said that one of the names of the lotus is ‘pundarika’. 
People often say ‘pundram’ for ‘pundarika’. Some sections of 
people gave up totally the practice of wearing ashes in the form of 
the three stripes and took to wearing the gopi or thirumar not only 
to bedeck themselves but also as a mark in keeping with the 
Sasthrās pertaining to their sects. Since then all sacred marks 
applied to the forehead, including the wearing of ashes in the form 
of the three stripes, have come to be called ‘Puridram ‘. The stripes 
do not resemble the lotus even remotely but they came to be 
known as ‘thripundram’ and the marks like gopi and thirumañ 
worn vertically came to be called ‘urdhva-pundram’. Any new 
movement, as it becomes more and more active, is likely to attract 
the attention of all. Similarly, when Vaishravas emerged as a 
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considerably big group with an independent tradition and became 
active, their separate rites and observances should have attracted 
wide attention. So the ‘Purdram’ they wore must have been 
adopted as the name of all marks worn on the forehead. 


Now, interestingly enough, the wheel has come full circle : 
what was up is now down. Did not the mark on the forehead 
applied with the chanting of the names of the Lord come to be 
called ‘namam’? Did not the same mark also have the name of 
‘pundram’ and ‘puridarika’? That is ‘namam’ came to be equated 
with the ‘puridram’. The distinction between the namam on the 
forehead and the namam meaning the name(s) of the Lord must 
have been lost. And pundram must-have acquired the meaning of 
the names of the Lord. When Vaishnavas formed into groups and 
went from place to place to propagate their faith, they must have 
chanted aloud, ‘Govinda! Govinda!‘ This practice of raising the 
chant of the names of Bhagavan must have got the name of ’ 
pundram ‘! In course of time the term must have been applied to 
chanting the names of any god, whether Siva or some other deity. 


I said we raise the chant of ‘Puridarikam’ with Hara Hara 
Mahadeva! ‘It is because the name of Hara is regarded as important 
as that of Siva: In this hymn (the Saundaryalahari) the Acharya has 
it that Hara is Rudra, the one who has the function of dissolution. 
He who was given the power of carrying out this function by Ambal 
pays obeisance to her along with Brahma and Vishnu: ‘Athasthvam 
aradhyam Hariharavirinchadhibhih. Š 
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SIVA’S SPANDHANA OR VIBRATION 


Ambalhas urged Rudra, that is Hara, to perform the function 
of destruction. But Siva, who is the Brahmam, she has just made to 
stir. The word ‘spandhana’ occurs in the first stanza of the hymn in 
the form, ‘spandhithum’, to pulsate. The Parabrabmam was like a 
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calm lake which is not disturbed even by a ripple. Now this 
spandhana was the first wave, the first pulsation, in the 
Parabrahma-Siva and it was an outward manifestation of desire, 
that is iccha or kama. 


True, the first pulsation was desire. If pulsation is created in 
the quiescent Siva, if an act like desiring is caused in the actionless 
Siva, it has to be through some power or Sakthi. It is not merely 
that the Chitha sakthi, the power of jnāna, inhering in the 
Parabrahmam, divided itself into Icchasakthi and kriyasakthi, the 
power of desire and the power of creation. The arousal of desire in 
the Brahmam itself is an act for which Ambal or Sakthi has been 
instrumental. 


To go deep into the fundamentals. If one has a desire one 
must, to start with, have an awareness that one exists. In sound 
sleep we have no awareness of our existence. Does any desire arise 
in us then? Let us suppose we faint or we have been rendered 
unconscious by the administration of an anaesthetic. Do we have 
anything like desire at this time? So if the Brahmam came to have 
any desire it must have had, to start with, an awareness of its own 
existence. For the Brahmam, that is by itself, to be aware of itself, 
to have knowledge of itself that ‘I, the Brahmam, exist’ is also an 
act. Is it not the ripple that occurred in the serene lake before the 
desire was aroused in it? It could not have been accomplished 
without the prodding of Sakthi. It was Sakthi that made Siva aware 
of his existence. Such awareness on the part of Siva--that ‘I am,’ 
the experience of ‘P - is called ‘parahantha’. Do we not describe 
our own I-feeling as ‘ahantha’? The Self believing that the body 
and inner organs, that are false and separate from it, as 
constituting its true form is ‘ahantha’. The Supreme Reality, the 
Root of all individual souls, knowing itself as ‘I’ is ‘para ahanta’ - 
‘parahantha ’. Parasakthi, itis usually said, is the personification of 
the parahantha of Paramasiva, that is the Parabrahmam. In a 
Passage in the Saundaryalahari Ambal is called Paramesvara’s 
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‘ahopurushika’. The term is commonly understood to mean 
boastfulness, conceit or ego-sense. 


We are kinchith-Sakthas’ , that is we have very little power, 
so it is wrong on our part to be boastful. But is it not justified on 
the part of the Almighty Paramésvara to be boastful, that is for him 
to take pride in the ‘I’ that he is. Strangely enough, Siva’s ‘I- 
feeling’ is on behalf of another. We saw that if Siva is aware that he 
exists - that he knows himself as ‘I’ -- it is because of Sakthi. So if 
he has the ‘I’ feeling’, if he has pride in it, it is all due to the 
splendour of Sakthi. ‘I, who was by myself, had no awareness of 
who I was. And for such as I was, she is my almighty 
‘_awareness.’ The pride he takes in Ambél as his ‘I-awareness’ is 
Siva’s ‘ahopurushika.’ A number of commentators of the 
Saundaryalaharihave observed that Ambélis the personification of 
the parahanthd of Siva, the Parabrahmam. 


Siva, who is pure consciousness or jnāna, knowing himself to 
be what he is (that he is pure jnana) is the first pulsation of the 
Brahmam. There is no outward movement, no action with the 
hands or legs. In the state of jnana that is full and without any 
thought it is pulsation caused by the thought or feeling of ‘I’. 


Ambal did not quicken Siva from outside. She quickened him 
from within him as his ‘I-feeling’. 

What is called ‘spandha’ here means an object vibrating by 
itself, within itself. The Acharya uses the word very precisely. 
‘Spandha’ is not activating something from outside. It is pulsation 
of an object or entity within itself and not caused by an outside 
agency but brought about for itself and within itself. 

The root cause of creation itself is vibration. The sound of 
the vibration of the Parabrahmam became the Vedhic manthras 


and from them originated all gross objects. Modern science 
supports such a view. If creation was caused by the explosion of a 
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central nucleus, it must have occurred from the pulsation within 
itself of the nucleus. Thus the one basic object or entity pulsating 
within itselfis spandhana. 


But here, with regard to a Saktha hymn apparently speaking 
of Siva sakthi in dualistic terms, can we refer to the entity in 
question as something that vibrates by itself? We have to say that 
Ambal it is who makes Siva pulsate. That is what the Acharya 
himself has said. But while doing so he has carefully chosen the 
word ‘spandhana’ (which means vibration of an entity within 
itself) so as to point to the non-dualism in what is seemingly a 
dualistic phenomenon. 


Even according to the Saktha system it is not possible to 
separate Sakthi from Siva and make the former an outward entity. 
The two are like the lamp and its flame, like the flower and its 
fragrance, like milk and its whiteness, like honey and its 
sweetness, like the word and its meaning. Are not these pairs 
inseparably bound together? So, even if you give special ‘credit’ 
to Sakthi for Siva’s pulsation, she cannot be separated from him. 
The bond uniting Siva and Sakthi must ever remain a truth to be 
cherished in the innermost recesses of our hearts. [The 
Mahaswamirepeats the statement. ] The mutual bond between Siva 


and Sakthi must always be felt by us in the innermost recesses of 
our hearts. 


Certain points must be borne in mind when we consider 
poetical works dealing with concepts centring on gods and 
goddesses. In such works or hymns, one deity may be depicted as 
being higher or lower than another and it may even be scornfully 
spoken of in relation to another. There is joy and aesthetic 
pleasure to be derived from such depictions. And the purpose of 
such comparisons and of extolling a particular deity as being the 
highest is to make a deep impression about him or her (that deity) 
on the minds of devotees. In this manner, even if Ambal is shown 
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to be higher than Siva, or Siva is shown to be superior to Ambal, 
the truth that they remain inseparably united must be embedded 
deep in our hearts. It is with this high intent that, even though in 
the very first stanza of the Saundaryalahari the Acharya raises 
Ambél to the highest plane and says that it is she who makes Siva 
stir, he uses the word ‘spandha’ to mean such pulsation : that is he 
does not use terms long in common usage like ‘chalana’ because 
such words would have the implication that Ambal makes Siva 
pulsate by her remaining outside of him and separate from him. He 
uses the word ‘spandha’ to indicate, at the very beginning, that 
Ambal exists within him. 

I have referred now and then to Kashmira Saivism. In it both 
the word ‘spandha’ and the concept of ‘internal vibration’ are 
important. Kashmira Saivism is so called because it originated in 
Kashmir and spread to other parts. The exponents of the doctrine 
did not themselves give it that name. They called it by other names. 
One of these is ‘Thrika-Saivism’: it is based on the fact that it 
speaks of three principles, ‘Pasu’, ‘Pathi’and ‘Pasa’. 


A second name is ‘Pratyabhijna-Sasthra’. It is based on the 
concept it expounds: ‘the realization that comes ultimately that 
Siva is the form of the individual Self.’ ‘Pratyabhijna’ means 
knowing the true nature of an object. A third name of Kashmira 
Saivism is ‘Spandha-Sasthra’. The Parabrahmam is Sivaand Sakthi 
combined into one. According to Spandha sasthra, the dualistic 
world with its manifold objects is the ‘abhasa’ of the 
Parabrahmam, reflection, the reflected image. We call the sun 
Bhaskara: ‘bhas’ means ‘to shine’ . If the world is the reflection of 
the Parabrahmam it would mean that the reflected light is outside 
of the original shining root-object. The view that the cosmos is 
outside of the Brahmam is not right. If the Brahmam is Siva 
merely, it cannot be associated with the cosmos. So the cosmos 
may be said to be outside of the Brahmam. In which case Siva by 
himself -- that is the Brahmam by itself - will not produce a 


423 


reflection. According to Kashmira Saivism, the Brahmam is not 
only Siva but Siva and Sakthi combined and it is Sakthi that causes 
the abhasa. 


Even so, unlike the reflection outside of the light, there is no 
cosmos outside of her: it is so because there cannot be anything 
outside of her. She is the power of everything, being in every 
object and also supporting it from outside and indeed grasping with 
her mouth [encompassing] all of them together: such is the concept 
of Sakthi. It is within the one entity called Siva-Sakthi, in the inner 
pulsathion in which the one becomes many that is the spandha, 
that all the dualistic world is contained. There is nothing that is 
revealed outwardly. It is like the flame of a lamp reflected in a 
mirror: without the mirror there can be no image. It is like this, 
says Kashmira Saivism. The word ‘spandha’ goes to show that not 
only is there no cosmos outside of the Brahmam or separate from 
it, but also that Sakthi does not create the cosmos from the 
Brahmam by being outside of the Brahmam or by being separate 
from it. It also shows that this Sakthi is inseparably united with 
Siva. ‘Spandha’ denotes ‘self-movement’ : there is no movement 
referred to here caused by any prodding from outside. 


It is this Kashmira Saivism, also called Spandha-Sasthra, 
among the Saiva systems, that comes very close to our Acharya’s 
Adhvaitha. It also comes to the conclusion of non-dualistic 
liberation. The Acharya says that the world is the creation of Maya 
and that itis a lie (mithya). Kashmira Saivism, however, has it that 
the world is also real since it is the reflection of the Brahmam, that 
is the Reality. Maya which causes the world that we see and Isvara 
who conducts it, Kashmira Saivism elaborates these two concepts 
of the Acharya by adding many other aspects and it has Siva- 
Sakthi in the place of the Brahmam. Even though it mentions Siva 
first and Sakthi second as it enumerates its 36 principles, it states 
at the same time that Siva inheres Chithsakthi,-that is jnana. Siva, 
the Fundamental Reality (sath), always exists with Chithsakthi (the 
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power of jnana) as sath-chith. But it is explained that, since the 
ananda (bliss) in sath-chith-ananda is revealed only when the 
cosmic drama is unfolded by Sakthi, we have first Siva who is sath- 
chith and ten Sakthias ananda. 
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HYMN COMPOSED WITH AN OPEN MIND 


Our Acharya has composed the Saundaryalahari as a 
devotional hymn and as a Saktha work for those who are not 
capable of following the path of jnana. While doing so he speaks of 
the idea of spandha which is dealt with in Kashmira Saivism and of 
concepts like ‘pasu-pathi-pasa’ found not only in that system but 
in other Saiva disciplines also. In the penultimate stanza (99) of the 
hymn he says that one who is devoted to Ambal will be freed from 
the noose of pasu and experience eternally the rasa of supreme 
bliss : ‘Kshapitha pasupasa vyathikarah’ . 


What were the Acharya’s aims in composing this hymn? 
What benefits did he want his devotees to derive from reading it? 
Being a hymn to Ambal, exclusive devotion must be created for her 
in her devotees and for this purpose she must be shown as 
occupying the highest plane of glory. He thought of composing a 
beautiful poem keeping in view the requirements of poetics. He 
also wanted to give in it importance to the Srividhya point of view. 
Even though excessive stress was not to be laid on Adhvaitha, 
Adhvaithic ideas were necessarily to find expression here and 
there in the poem, especially since they -generally conformed to 
the Srividhya thanthra. 


What was said about Siva and Sakthi with respect to certain 
concepts and certain poetic traditions and conventions were not to 
create wrong impressions in the minds of people lacking in 
maturity, impressions that would be contrary to worldly 
sthridharma. The Acharya had therefore to highlight here and 
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there the code of conduct to be observed by our women. Instead of 
saying that it was according to his own resolve that he composed 
the Saundaryalahari the proper thing for him to say would be that 
it was according to Ambal’s resolve that he composed the hymn 
[fulfilling the aims mentioned above]. However, though he kept 
these basic aims in mind while composing the hymn, he did not 
take an aggressive partisan stand to propagate any particular view. 
He composed the work with an open mind, with a broad mind, and 
the poem came in a flow from him naturally, and spontaneously, 
without any bias. It sprang from his experience of non-dualism, 
from his knowledge of Srividhya thanthra and his respect for it, 
and, above all, from his poetic genius. And the feelings, the rasas, 
the poetic ideas came rising in a flow in the manner it should. 


‘Lahari’ means a flow. It cannot take an upward course. If 
there happen to be rocks in its way it cannot break them but it will 
naturally narrow itself. Similarly, though there were some 
restrictions, the Acharya did not lay down any rules as to how his 
hymn should take its course. He gave free rein to his poetic 
imagination, to his poetic fancy. In this flow came waves of 
thoughts that were to be systematized centuries later like the Saiva 
Siddhanta, Kashmira Saivism, Visishtadhvaitha, Dvaita and so on, 


and he gave poetic expression to aspects of these doctrines in his 
hymn. 


The religious doctrines that I referred to just now had not 
developed fully during the time of the Acharya. The chief acharyas 
or proponents of these doctrines appeared long after him and they 
have made detailed references to his Adhvaitha while expounding 
their own respective systems which are different from, or even 
contrary to, it. However, these systems had existed in a 
rudimentary form before their time. Adhvaitha itself had existed 


before our Acharya, but it was he who established it as a full- 
fledged philosophical system. 
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It is in the same way that those whom we regard as the chief 
acharyas of the other systems built their schools of thought on the 
basis of ideas that had been prevalent earlier. Our Acharya, being a 
sarvajna (omniscient), had knowledge of these systems as they 
existed then in their rudimentary form and it is natural that ideas 
drawn from them should find expression here and there in his own 
works. 


The first stanza itself shows the heights of imagination 
reached by the Acharya and it is poetry that is like the current of a 
river in flood breaking its embankments and spilling over. So we 
see in it the Acharya, happy about the Brahmam pulsathing., 
celebrating the one (Sakthi) who made it pulsate. The ultimate 
Truth is the state of the quiescent Siva, Siva who is called Sthanu 
because he is still, motionless, like a lump or log of wood. This is 
the state of the Nirguria Brahmam, the non-dualistic state of the 
One Reality. Maya Sakthi shows it as the dualistic cosmos. The 
non-dualism that the Acharya teaches does not speak of Maya 
being contained in the Brahmam making it pulsate. It does not 
refer even to Maya remaining outside of the Brahmam and making 
it pulsate and creating the dualistic universe. The non-dualistic 
Brahmam cannot be unstill and cannot pulsate. It is by itself. 
According to Adhvaitha it is on its basis or authority that Maya 
wills and reveals the cosmos. Here Maya is something 
reprehensible. It is because our Athma (the individual Self) is also 
the Nirguria Brahmam. And is it not this Maya that conceals it and 
causes us to suffer by making us believe that the body and the mind 
are the true ‘we’ (Self)? That is why all the diatribes against Maya. 


The Sakthi that is condemned as Maya in Adhvaitha is 
glorified here without the appellation of Maya being given to her. If 
the pulsation in Siva leads ultimately to the creation of the dualistic 
world, the power that causes it must be the Maya mentioned in 
Adhvaitha. But the Acharya adores her in this hymn. 
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The Nirguna Brahmam of Adhvaitha has no connection 
whatsoever with Isvara, the Saguria Brahmam that conducts the 
work with the power of Maya. It (the Nirguiia Brahmam) is by 
itself and not associated with anything outside of it. Somehow, and 
it is a wonder no one can explain, Maya reveals the Nirguna 
Brahmam as the dualistic world. In the dim light of dusk the rope 
appears to be a serpent. Has the rope really changed into a 
serpent? The serpent is an appearance-a phantom-that arises from 
the rope. But is there, in fact, any connection between the rope 
and the serpent? 


But, in the Saktha system dealt with by the Acharya in this 
hymn, Maya Sakthi is not something unconnected with the 
Brahmam. No great importance is given to Brahma-Sakthi in 
Adhvaitha. Here it is of the utmost importance: Paragakthi is 
Ambal. The function of Maya is one of her aspects. At the same 
time, she is Chithsakthi that is jnāna and the very opposite of 
Maya. Also she is kriyasakthi and icchasakthi. She is inseparably 
associated with Siva, the Nirguria Brahmam; indeed she is one with 
him. Here the union of Siva and Sakthi is all-important. ‘Union’ 
means more than being together. It means oneness. Does not 
‘ékam”’ mean this? The quality of ‘ekam’, of being one, is 
‘aikyam’. In one of the concluding verses of the Lalitha- 
Sahasranamam, the name ‘Siva’ is followed by ‘Siva Sakthi-aikya- 
rupini’.The ‘Siva’ in the name is more or less the Parabrahmam 
according to Adhvaitha. Itis by uniting with him -- the two form a 
‘dhampathi’, a couple - and by causing pulsation in him that she 
creates the world and conducts it. 


If there is a power, there must also be a source for it, 


something on which it is dependent, an ‘asraya’. If you speak of a 
weight of 10 kilograms, this weight or power must belong to an 
iron rod or something else. You cannot speak of a weight without 
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its asraya. There is a power called fragrance. Can it exist without 
an asraya, for instance a flower? In this way the root of all Sakthi, 
that is Parasakthi, has the asraya from which she cannot be 
dissociated, and that asraya is Siva or the Brahmam. It is the 
energy of Siva that is Sakthi. ‘Separate the whiteness from the 
milk,‘ or ‘Separate the sweet taste from the milk.’ Are such things 
possible? So whatever is performed through or by Sakthi, Siva 
must inevitably be a part of it. How do we add the sweetness of 
milk to a medical concoction? Can we do so by separating the 
sweetness from the milk and then adding it to the concoction? In 
all the doings of Sakthi, Siva must necessarily be present. 


According to Saktha texts like Srividhya the liberation 
obtained by the individual Self through the grace of Ambal is the 
attainment of the tranquil Adhvaithic Nirguria state. Though such 
is the case with the jivathma or the individual Self, the prime 
Entity, according to, such texts, is associated with Sakthi, apart 
from tranquillity. 


All the activity, all the whirl of the dualistic world, is for this 
prime Entity to find pleasure and enjoyment in witnessing the 
amazing ‘throw’ of Sakthi. Creation is for the prime Entity’s joy in 
sport. 


It is, however, not totally correct to say that creation is for 
joy, for the joy of sport. If it is said that Ambal performs the 
function of creation for ananda, it would mean that she is not in the 
state of ananda when she does not perform a function. Can we 
speak of sucha one as ‘Sachchidanandasvaripini’ ? So, instead of 
saying that she conducts the sport of creation for ananda, we must 
say that she conducts the sport (or sports herself) because of her 


natural state of ananda, bliss. 
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ADHVAITHA MAYA AND SAKTHI IN THE SAIVA 
AND SAKTHA DOCTRINES 


According to the Saktha discipline also there is Maya 
associated with creation. The Saktha and Saiva agamas are thus 
broadly in agreement on the subject. However, in Adhvaitha, the 
Brahmam is one thing and Maya quite another; and the Brahmam is 
concealed by Maya and it is on its basis, on its support, that the 
cosmos makes its appearance. In the Saktha system the matter 
does not end thus. Starting with Siva, that is the Brahmam which 
inheres Sakthi, it speaks of five ‘pure thathvas’ or principles and 
then only comes to Maya which is the sixth principle. It is the same 
case with Kashmira Saivism. In it five ‘pure principles’ are 
mentioned first and then 31 ‘impure principles’ starting with 
Maya. In the Saiva Siddhanta prevalent in Tamil Nadu also a total 
of 36 principles are mentioned but all of them are associated with 
Maya. These 36 are divided into five ‘pure Maya’ principles and 


31 ‘impure Maya’ principles. Let us now see the Saktha system in 
its authentic form. 


In the Saktha discipline, first comes the Siva thathva which 
inheres chith that is jnanasakthi and remains quiescent. Then 
comes the Sakthi thathva which is well manifested outwardly. The 
third is the Sadasiva thathva which is associated with Icchasakthi. 
The fourth is the Isvara thathva which is combined with 


Jnanasakthi. The fifth is the vidhya thathva which is linked with 
kriyasakthi. The sixth is the Maya thathva. 


I said that Chithsakthi remains with the first thathva of Siva 
and heh itis the same as jnanasakthi. I also said that the fourth, the 
Isvara thathva, is combined with jnanasakthi. What is mentioned 


as the second thathva, Sakthi, is indeed Chithsakthi. How are we to 
understand all this? 


l The first thathva is Siva, the Reality, the Truth; he is the 
prime factor in whom Chithsakthi is an inner entity. The second 


430 


thathva is Chithsakthi as the prime factor and Siva, the Reality, 
remaining in the background. The jnana called ‘chith’is not 
knowledge alone. It is knowledge that is imbued with life: it is 
consciousness. You must have heard of ‘jada’ and ‘chéthana’, that 
is ‘insentient’ and ‘sentient’ . ‘Chéthana’ is derived from chith. 
‘Jada’ means ‘without life, feelings, knowledge’ -like stone, earth, 
gold, silver and so on. ‘Jada’ is also called ‘achéthana’. All living 
beings that have urges, feelings and knowledge belong to the 
chétana category. All of us belong to this class, also birds and 
beasts. The term ‘chaitanya’ (abstract noun) is derived from 
‘chéthana’. Ambdlis called ‘Chaitanya-svarupini’ . She is the life- 
giving power or energy of the Supreme Entity. It is this life-force 
that is knowledge or awareness, feelings and urges. ‘jnana’ is 
knowing what is experienced, or ‘chith’ . To know by reading a 
book that sugar is sweet is not jnana. Jnana here is the sweetness 
experienced by tasting or eating the sugar. Knowledge or knowing 
is possible only to the living. Chith is that with which such life- 
force is united. Life is the basic, fundamental, Sakthi. So, it 
follows, that Sakthi means Chithsakthi. The lifebreath of the 
Brahmam,, its self-awareness, is Chithsakthi. 


Since jnāna means not only knowing but also living and 
consciously experiencing something, the word used for the 
same in English is not - ‘knowledge’ but the beautiful term 
‘consciousness ’. If we are conscious of something it means that we 
have our own experience of it. Such experience is possible only if 
there is life-force in us. 


Why is Siva regarded as the first thathva and Sakthi, that is 
Siva-Sakthi, as the second? Take the case ofa ‘sandow’ (wrestler). 
We know that he possesses his strength even when he is sleeping. 
But it is known only when he is awake. Siva thathva may be 
likenedd to the sleeping sandow, and Sakthi thathva to the sandow 
awake. The sandow who is awake feels he must show his strength : 
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that is the third thathva, Icchasakthi. The one who possesses it is 
Sadasiva. 

I said that the fourth thathva, Isvara, was also united with 
jnanasakthi. This might cause confusion. After stating that the first 
thathva is associated with chith or jnanasakthi, will it not cause 
confusion in the minds of people if it is said that the fourth thathva 
again is combined with jnanasakthi? The chith first mentioned is 
the absolute jnana of the One Prime Entity. The jnana contained 
within awakens and becomes aware of ilself in the second stage. In 
the third stage it wishes to manifest its force. In the fourth, it 
‘plans’ to reveal outwardly its inwardly turned jnana as the cosmos 
" unfolding itself as many entities (plurally). If it ‘planned’ many 
worlds does it not mean that its jndna is also not one within and 
that it is the foundation for its being revealed in many ways? What 
was the one jnana is described as chith and the same as the basis for 
many jnanas in the fourth stage is described as ‘jnana’-the two 
have been denoted by two different words. 


What was ‘planned’ in the fourth stage is ‘executed’ in the 
fifth. What was ‘planned’ by jnana is now implemented. This is 
what is described as the ‘pure vidhya thathva’ that is combined 
with kriyasakthi. This does not mean that the Brahmam has 
already begun to be revealed as the outward cosmos. In the fifth 
stage it prepares itself to do so. After waking up we try to shake off 
our lethargy by stretching our limbs so as to ready ourselves for 
the day’s work. The fifth stage is similar. A ‘sandow’, on entering 
the arena, slaps his thighs and shoulders, as a warming-up 
exercise, before facing his rival. The fifth stage is similar. The act 
of creating the cosmos outside of the Brahmam has not yet begun. 


In the fifth stage it gathers all its strength, its kriyasakthi, in 
preparation for the purpose. 


kriyasakthi has gathered itself toge 
the Brahmam, However, the reso 


Without being transformed 
ther within Siva-Sakthi, that is 
i lve has been made to become 
manifest outwardly. The entity that is one, because it is going to 


432 


become dual (or plural), remains with the knowledge that it and its 
manifestation are equal in weight. It is this jndna that is called ‘pure 
vidhya’. 


I have mentioned three different ‘powers’, ichchasakthi, 
jnanasakthi and kriyasakthi, in that order. I shall give an example 
from life to show that this order is right. When a child is born it has 
the ichcha or desire to feed itself with its mother’s milk. Without 
this desire it will not imbibe milk. It cries because of this desire. 
Then comes its stage of jnana or knowledge that only by sucking 
(at its mother’s breast) can it imbibe milk. Without this jndna how 
can it imbibe milk? The jnana that it must suck (its mother’s 
breast) is proved thus. After this is the stage of kriya: the child 
actually sucks at its mother’s breast. 


I told you that, unlike in Adhvaitha, in the Saktha system (as 
well as in the Saiva Sasthra) Maya comes as the sixth thathva, after 
the fifth thathva of ‘pure vidhya’ which itself is four stages after 
the Brahmam. 


The creation of the actual dualistic world is after the 
preparation for the outward dualistic manifestation. It is in this 
sixth stage that appear all creatures, individual souls. Until this 
stage is reached there is only the one Siva-Sakthi. Can it ever be 
affected by Maya? It is only after people (individual souls) are 
created from Sakthi as an outward manifestation of herself - to 
delight herself in sport, and to play hide and seek with them - that 
she has them bound to Maya. She thus makes them oblivious of the 
truth that they too are the One Entity [that she herself is] and keeps 
them under the illusion that they are the body, the senses and the 
inner organs (antah-Kararia). 

The wonderful force that Sakthi happens to be is 
demonstrated not only by the clouds at sunrise and sunset, by 
moutains like the Himalaya or the seven seas but even by the 
brilliance of a dew-drop on the tip of a blade of grass reflecting the 
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light of the sun. But all these phenomena of the vast insentient 
world are not sufficient for Siva-Sakthi to complete the joy of the 
drama that is enacted as her sport. So she delights herself further 
by creating sentient beings, individual souls, and makes them 
unaware of their root (that is she makes them unaware that they 
too are the One Entity) by keeping them bound to Maya. 


‘That is all right. Ambal may find delight in such sport. But 
does she not make our plight unbearable? What she finds delight in 
is an ordeal for us-is that not so? If she has four or five pure 
aspects above Maya what do we gain by it? The fact that we are 
squeezed and strangled by Maya, is that not like a peg in our life?’ 
so people may ask. 


True, it is so. That is the reason why the Acharya has given 
importance to Maya and expounded the philosophy of Adhvaitha 
as a way pointing to its eradication. In systems like Saktha, Maya 
comes as the sixth thathva but even so they do accept that it is 
important. Whatever the system advocated, its purpose is to show 
people a path to follow. So it must pay the maximum attention to 
the problem that seems the most important to them. Although 
Ambalis above Maya as suddha thathvas (pure principles) what we 
know about her is that, in the form of Maya, she keeps us bound to 
Samsara (the cycle of birth and death). That is why just as the 
Parabrahmam has the Prartava, Sakthi has for its bijakshara not 
only ‘Sakthi-bija’ but also ‘Maya-bija’. Since any system is 
centred on people, Ambal is often referred to as ‘Maya’ and 
‘Mahamaya’. Stress is laid on this fact in the Durga-Saptasathi. 
Muthuswamy Dikshitar sang the praises of Ambal, addressing her 
as ‘Maya’. 

‘All that is right. But when the Saktha doctrine also agrees 
as Maya, Ambal has cast us into stupor and kept us bound, 
is it right to extol and worship her, that is Sakthi? This power 
sus hidden from our true identity and drags us down by giving 


that, 
how 
keep: 


434 


us the mind, the senses, the world and worldly goods and also 
loves and hates. Is not the right thing then to do what the Acharya 
does in his Adhvaitha philosophy of excoriating her, that is Maya? 
Why then should there be puja to her and a hymn to celebrate her? 
Why has the Acharya who attacks Maya composed a hymn like 
this?’ 

Such a question would be justified if the Maha-Sakthi were 
no more than the Maya-Sakthi. The point to note is that she, the 
Maya-Sakthi, is also the jnanasakthi. Is she not also the anugraha- 
Sakthi (the power that grants us grace), the anugraha-Sakthi that 
bestows jnana on us and frees us from Maya? As I said earlier, she 
keeps the individual Self bound to Maya: the purpose of the same is 
for her to have the ‘extra’ joy derived from the sport of separating 
us from the One Entity and uniting us again with It. In sum, she 
protects us remaining herself not only as Maya-Sakthi but as 
jnanasakthi, anugraha-Sakthi, Préma-Sakthi and saundarya- 
Sakthi. 

What are these new Sakthis like Prema-Sakthi, anugraha- 
Sakthi, saundarya-Sakthi and so on, not included among those 
mentioned before, the ones starting from chith? The answer to 
such a question is that all these new Sakthis are contained in 
icchasakthi about which I have already spoken. ‘Iccha’ means 
‘desire’ . What does it mean to be loving or affectionate? Does it 
not denote desire? The primordial iccha of Ambal did not stop with 
the desire of dividing herself into many separate jivatinas [people, 
individual souls]. Ambal has Iccha for them, that is she has great 
love for them, that is the love of a mother for her childern. How 
can Ambal not have affection for those born of herself? Mother, 
children, filial affection, all these came later, and affection in this 
world is but a reflection of her original motherly affection. It is 
because of her Iccha or desire for the jivatmas that she apparently 
pushes them into Maya so as to derive the extra joy to be had from 
uniting them with her after their being separated from her. Thus 
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bringing people under the spell of Maya is her Iccha and freeing 
them from it is her anugraha-icchd [the desire to grant them her 
grace]. This is a process, a manifestation of her iccha of freeing 
them little by little from Maya and drawing them back to herself, It 
is to attract the world of humans that she sports as the 
personification of beauty, as one possessing beauty of form as well 
as the beauty constituted by her qualities. At first is the desire to 
become this, to act in this manner, and only then comes the stage 
of translating the desire into action. It is because of her iccha that 
she actually attracts people with her beauty. Icchāis the seed of all 
action. We mortals may act without our volition or Iccha, out of 
some necessity or propelled by some natural force beyond us. But 
she, the Parabrahma-Sakthi, does things only after she desires to 
do them, that is on her volition or iccha. Préma-Sakthi, anugraha- 
Sakthi and saundarya-Sakthi are among the many forms of 
Icchasakthi. What is generally known as love is préma; freeing a 
person, the individual Self, from Maya and granting him release or 
showing him the path to reach that goal is the highest point of love, 
that is anugraha. Though Ambal grants us her anugraha even to 
pass an examination, the term anugraha really means our passing 
the ordeal of fire conducted by Maya and graduating to jnana. All 
this is Ambal’s work. It is that which grants us unalloyed and 
eternal beatitude. Anugraha means making us the Brahmam. 


However, the Saktha and Saiva Sasthras have it that 
concealing the reality of our being the Brabmam and our being 
forgetful of the same, our being in possession of a body as a jivatma 
and antah-Kararia (let us take itto mean the mind) that involves the 
body in action, the world in which we are engaged in work or 
activity, the enjoyment we derive in worldly actions -all these are 
part of anugraha. This anugraha includes ‘thanu’, ‘Karara ’, 
‘bhuvana’ and ‘bhoga’. ‘Thanu’ means the body, ‘Karara ’, the 
‘antah Karana ’ or the mind, ‘bhuvana’ the world, ‘bhoga’ what is 
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experienced by the individual Self. ‘What injustice is this? Giving 
us the four, thanu, Karara , bhuvana and bhoga, that are 
responsible for our being forgetful of our true Self as the 
Brahmam, and undergoing suffering as jivatmas : is this called 
anugraha? Does not liberation mean being freed from all the four, 
thanu, Kararia , bhuvana and bhoga?’ The Sasthras (Saktha and 
Saiva) say in reply: ‘After somehow becoming a jivatma, you have 
been trapped in karma. There is no liberation for you until you 
exhaust your karma. Is it not so? How will karma be exhausted? Is 
it not to be worked out by experiencing it, its consequences? How 
are the fruits of past karma to be experienced? By being born 
again, by thinking good (with the mind) and doing good (with the 
body). To do so you need the world (bhuvana). It is only by 
working in the world (bhuvana), employing your body and mind 
(thanu and Kararia) and having varied experience (anuboga) that 
you can work out your karma. That is why being endowed with the 
body, mind and so on is called an anugraha. The four (thanu, 
Kararia , bhuvana and bhoga) which are responsible for our being 
ensnared in karma are the very means of our being liberated from 
it. That is why the four are described as an anugraha bestowed on 
us. But how difficult it is to make good use of these means. So 
anugraha in the true sense is Ambdl’s grace in granting us good 
sense and discrimination to work out our karma and being 
vouchsafed the bliss of final release. 


Mokshananda, the beatitude of liberation. After its karma 
has been worked out entirely, the jivathma, the individual Self, is 
not inert but in a state of bliss in which it knows itself to be an 
entity that is full by itself. Vouchsafing us such a state is Ambal’s 
anugraha, her grace. 


Now, after bringing together all the Sakthis I have so far 
mentioned, I am going to speak about another Sakthi. That is 
Ananda-Sakthi, the power of bliss. There is nothing higher than 
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the bliss of the Athma, the bliss of realising the Self. It is this bliss 
that Ambal grants us in the form of liberation. But in Athmanand3 
there is Siva but no Ambal. Without stopping after the state of 
fullness she unfolds her power and sports herself. The one who is 
ananda herself sports joyfully outwardly also. Experiencing the 
bliss of the Self, she makes herself playfully into two (or dual) and 
as a separate entity, or seemingly as a separate entity, to manifest 
herself as the dualistic cosmos. When we, in an ecstasy of delight, 
play with whatever comes to hand, we throw it up and catch it with 
our hands when it comes down. Any object will do, any plank or 
board, for us to beat like playing the mrudangam. Such behaviour 
is seen more pronouncedly in children. See how a child jumps 
about, how playful it is, when it is overcome by joy. The 
Mahasakthi of the Brahmam becomes playful when its joy waxes. 


Why is such joy called sport, play? How else can you 
describe something done for no particular reason, for no purpose, 
and merely out of overflowing joy? Since Sakthi is the embodiment 
of ananda to start with, it would be wrong to state that her joy is 
revealed outwardly in dualistic creation. It would be wrong again 
to say that she performs the function of creation to derive joy from 
it. There is nothing she has to obtain, nothing she has to attain. She 
is fullness, not wanting for anything. If such a one performs the act 
of creation it means that she does so in the same way as we play 
about for no reason in the ecstasy of our happiness. We obtain joy 
in such playfulness. So we continue to keep sporting. It is in the 
same way that Ambal acts. If we say that she acts in the same way 
as we act it would mean that the image (the reflection or 
pratibimba) acts like the subject (the bimba): it would be a 


topsyturvy statement. It is only from her sport of creation that we 
ourselves derive the joy of sporting, 


There is no reason behind it, nor is the sport conducted with 


the expectation of any fruit or reward. Sometimes we make a 
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remark or statement without any particular reason and then we 
say, ‘I said so for the fun of it.’ Though the work of creation is 
done for no reason and for no reward, because of the joy it gave 
her in the beginning, Ambal continues to conduct the sport of 
creation. On the whole sport is a matter of joy, of ananda. That is 
why ananda is regarded as a full-fledged entity and the work of 
creation, carried out without any reason for it, is called ‘Jia’ - 
play, sport. 


This prodigious cosmic sport has been going on for crores of 
kalpas, for aeons and will go on for crores of kalpas. What an 
immense power of joy she must be who is its source, its spring. It is 
sport of immeasurable dimensions. So it follows that the one who 
sports must be immeasurable joy personified. Although sorrow, 
fear and cruelty are the opposite of joy, they too are immeasurable 
in our life in this world. Yet Ambal goes sporting in the same 
manner. Considering this -- though she has many kinds of Sakthi-- 
her dnanda-Sakthi transcends all her other powers. Her very great 
joy rises bubbling up, showing that she is such an dnanda-Sakthias 
to contain all Sakthis-and in this joy all the cruelty, sorrow and 
fear that we experience in the world are like a dash of pickle added 
to a sweet and changing its taste. From trifling types of joy -- that 
of eating ice-cream is one such - to the absolute bliss of realising 
the Self, she stands for all kinds of joy: from the paltry, trifling, to 
the great ineffable beatitude of liberation. 


Those who regard the Parabrahmam as the Radha-Krishiia 
couple speak of Radha as Krishna's ‘hladhini-Sakthi’ [the power 
that gladdens Krishna]. ‘Hlada’ means joy. How is joy outwardly 
manifested? By laughter. The word ‘laugh’is to be traced to the 
German and to its Sanskrit root, “hlad’. 


Joy is the nature of life itself. Love and beauty are for joy, a 
means to obtain it. Did we not speak of chith as being imbued with 
life, feeling and jnana. ‘Chithkala’ is one of the names of Ambal or 
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Sakthi occurring in ‘The One Thousand Names of Lalitha’. The 
names appearing next are ‘Anandakalika’ and ‘Prémariipa’. All 
these names are interlinked. 


JNANIA THROUGH MAYA 


One who is all this [Ambal as described above] -- is it right to 
attack her regarding her as Maya-Sakthi alone and wonder why we 
should perform puja to her? If you ask, ‘Has she not got us bound 
to Maya?’ there is an answer to it. The Saktha discipline and other 
systems belonging to the path of devotion have it that all those 
things that keep us bound to Maya are divinely connected. 
Although Maya and jnana are opposed to each other, it is as a 
means to take the path of jnana that the world of Maya, the senses 
and the mind are to be involved in love and in beauty that are 
unsullied; and puja, hymns and so on are prescribed so that we will 
be blissfully immersed in Ambal’s remembrances. If our mind 
became one-pointed in this manner it would be easy to engage 
ourselves in reflections that are a necessary part of jnāna. If we 
adhere to the path of devotion as shown by the Acharya we will be 


able to follow the path of jnana easily, making use of the very 
instruments of the world of Maya. 


Those who are, to start with itself, capable of keeping their 
minds and senses under control and who are passionless and 
detached do not have to employ them (their minds and senses) in 
the performance of pūjā and other rites connected with devotion. 
They can realise the Brahmam using the ‘short-cut’ of shaking off 
Maya through spiritual practice. In his teaching imparted to them 
the Acharya lays stress on Maya that is to be discarded as 
worthless and on the goal of the Athmato be achieved, prescribing 
for the same jnana, self-inquiry and practice aimed at attaining the 
ideal of Adhvaitha. He exhorts the rest to involve their minds - 
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which otherwise are caught in the noose of Maya by being addicted 
to petty pleasures - in matters that give joy that is pure and 
belonging to a higher plane like remembrance of the Lord, puja, 
listening to stories of the divine, and worship at temples. In this 
way he shows them the path of devotion by following which they 
will eventually become mature and qualify for the way of jnani. 
Thus it is that the Acharya who excoriates Maya extols her at the 
same time as ‘Mahamaya’ . 


Puja, the singing of hymns and so on, that form part of the 
way of devotion, are meant for those who cannot yet cast off Maya 
as taught by Adhvaitha. Such people must regard Mayadas the sport 
of God, of Parasakthi, and as associated with the divine. All the 
objects of the world of Maya, the senses and the mind that have 
them under their sway and all those things that we enjoy and 
thereby become spoilt, must be involved in the worship of 
Mahasakthi, who rules over Maya, through paja, recitation of 
hymns, listening to the Puraias, worship at temples, japa and 
meditation. In this way these very objects must be rendered pure. 
While we do puja to Ambal we make a variety of offerings to her, 
adorn her in several ways present before her sweet and savoury 
items that are made her prasada. And dance and music are not 
merely for our entertainment; we offer them to her with a heart 
that melts in devotion for her. We must associate paintings and 
sculptures with the divine instead of allowing them to create 
improper urges in us. 

There is then the fivefold worship of her, what is called 
‘panchopachara’ : the offering of perfumes (sandal-paste), flowers, 
incense, lights and naivedya. The purpose of this is to associate the 
five elements and the five senses with the divine. The faculty of 
speech we employ tc sing Ambal'’s praises; our ears we use to listen 
to stories of the divine and our eyes for the dharsan. We throw 
ourselves down, prostrate ourselves before Ambal: perform ‘anga- 
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pradakshina’ and engage the mind in japa and meditation. All these 
acts belong to the path of devotion. When we are caught in Mayait 
is a means of creating attachment to Mahasakthi, who is the cause 
of Maya, through the very objects of Maya. 


Things connected with Maya cannot easily be done away 
with. Except those. who are mature, detached and possess 
discrimination, all the rest are constantly lured by the world, by 
the senses and the attachments caused by the same. Those who 
want to sever such ties, but are yet immature, will not succeed in 
their endeavour to do so. We feel angry with ourselves when we 
find that we clannot be freed from such ties and find ourselves 
without hope and feel ‘we can never have release’ . That is why, 
instead of discarding the objects of Maya, they are given a divine 
connection. We are taught to be devoted to that Object which is 
the cause not only of Maya but all else. We must love that Object 
and through puja, singing, meditation and so on worship it by 
means of the very instruments of Maya. Thus if the objects created 
by Maya are given a divine connection they will in due course cease 
to affect us, ensnare us. If you touch a live electric wire with your 
bare hand you will get a shock, but if you touch the same wearing 
gloves nothing will happen to you. Similar is the case with Maya 


and the objects of Maya. If you handle them wearing the gloves of 
devotion they will not affect you. 


What I have in mind -- what I am going to tell you -- may 
seem strange. But the idea occurred to me and I feel I must express 
it. I was dealing with Maya. There is everything in it except the 
highest stage of the realisation of the truth of the Athma: there is in 
it even the means of seeking jnana, that is sadhana. The object of 
sadhana, the one who is engaged in sadhana, the act of sadhana - 
these are separate and therefore dualistic in nature. That means it 
is all Maya. The effort to do away with Maya through the 
instruments of Maya is part of the sadhana for Adhvaithic 
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realisation. I am not telling you something new. It has been told 
before. Even the act of the guru teaching his disciple, imparting 
him upadésa is dualistic in a sense; but it is at the same time a 
means of obtaining non-dualistic realisation. Let me illustrate the 
idea. Suppose a man is dreaming and hears a lion roaring. He gets 
up in fright, even though it was all a dream and comes to the 
waking state. Even the lion of the dream is able to bring him to 
wakefulness. So the guru, who teaches his disciple in his dualistic 
life, takes him to the wakefulness of jnana. ‘Since sādhanā itself is 
dualistic, why not speak of such types of sadhana as have goals 
other than Adhvaitha? When any dualistic subject used for divine 
purposes qualifies one to take the path of jnāna, would not the 
practices pertaining to other systems, their rites, their Sasthras do 
the same (qualify one to seek jndna)? So let me, without any 
reservation, compose the hymn naturally, whatever the system my 
thought process takes me as the stanzas take shape.’ We may take 
it that the Acharya must have thought to himself thus and blessed 
us with his Saundaryalahari reflecting such a view. That is why in 
this hymn he gives voice here and there to thanthra, dualism, 
qualified non-dualism, and Saiva and Saktha concepts. 


ike 


SAKTHI AND LILA IN ADHVAITHA 


An important point cannot but be mentioned here. One must 
not think that Adhvaitha makes no mention of Sakthi at all since it 
associates creation with Maya. Is there any need for a man 
following the path of jnana to turn to Sakthi? That is why no 
special importance is given to it in Adhvaitha. Otherwise, it is not 
true that no mention is made in it at all of anything called Sakthi. 
When it speaks of the Paramatma, the Chandodgya Upanishad says 
that it possesses all karma, all desire (kama), all scents, all essences 
(rasas). The Thaithiriya Upanishad has it that because of the desire 
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of the Paramatma the one Entity became multifarious - 
‘akamayata’ is the word used here. I told you about this earlier, 
‘The Paramatma was not happy being alone by itself. So It desired 
a companion and itself became two as husband and wife.’ A view 
expressed in the Bruhadaraniyaka Upanishad comes close to the 
Kamésvara-Kamésvari concept. Besides, this Upanishad says that 
all orders of life originated from the two, the primordial Mother 
and Father. 


What the Upanishads speak of the Paramatma as being 
Almighty, the Brahmastthra underlines when it says ‘Sarvopetha 
cha thadh-darSanath’ . 


In his commentaries on the Upanishads our Acharya does 
not slur over questions raised by such references. Since he speaks 
about the concept of Maya, he does not gloss over matters relating 
to Sakthi. Inhis commentary on the Brahmasithra he says clearly: 

‘Sarva-Sakthi-yukta paradevata’. Since he himself regards Maya 
as ‘anirvachaniya’ (‘indefinable’ or ‘indescribable’ ) he has no 
reason to be afraid of asking questions about the origins of Sakthi. 
We cannot compare the Brahmam to other objects in the world and 
ask questions like, ‘How can that be?’ We can gauge the profound 
depths of the Brahmam only by what the Vedhas say about them, 
not by arguments, so observes the Acharya with an air of finality. 


The question of creation arises only when the Brahmam is 
not by itself, when it is not absorbed in itself, in the state of 
samadhi. According to the Acharya, when the Nirguria Brahmam; 
in the state of pure jnana, is associated with the creation posited by 


avidhya or Maya it acquires an accession of universal power 
(sarva-Sakthiyoga). 


‘The Brahmam becomes united with universal power 
(sarvasakthi): this means the same as ‘Sivah Sakthya yukthah’ . 


The concept of creation as the lila or sport (of the divinity) is 
also mentioned in the Brahmasithra, ‘Lokavath thu {lā 
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kaivalyam.’ In concluding his commentary on this passage the 
Acharya observes: ‘According to the Védhas creation does not 
have to do with the Supreme Truth, the Nirguna Brahmam. It is the 
dualistic view, wordly truth (‘vyavahara sathyam’) born of 
avidhya (nescience).’ Though the Acharya speaks thus from the 
standpoint of Adhvaitha, he accepts the fact of creation as the 
sport of Isvara in the vyavahara or empirical stage and speaks in 
praise of it taking delight in it. He says: ‘The creation of the cosmos 
may seem to us to be a very great feat but is just play for Isvara 
since he has unbounded Sakthi.’ 


There is the authority of the Upanishads to show that the 
dualistic cosmos is caused by the inner vibration (‘spandha’) of the 
non-dualistic Brahmam. The Katopanishad says: ‘All this universe 
is caused from the life-force called praia and vibrates.’ For 
‘vibrates’ the word used is ‘gjati’. ‘Ejanam’ means ‘kampana, ‘ that 
is ‘vibration’. The meaning here may approximately be taken to be 
that something that vibrates inwardly by itself and not vibrating 
because of any force outside of it.. The word used in this context in 
the Brahmasuthra is ‘kampanath’ . Commenting on this the 
Acharya observes: ‘The praria that causes vibration is not mere 
breath but the Brahmam itself.’ 


If we go through the relevant texts we will come across more 
such statements to show that Adhvaitha accepts the view of 
creation by Maya as a worldly truth at a particular stage, thus 
favouring the Saktha standpoint. 


kee 


HOW WE MUST APPROACH THE HYMN 


It is with an open mind that the Acharya has poured out his 
ideas about various religious systems as they come up in the course 
of composing his hymn. For that reason we must not make the 
mistake of thinking that his work contains a mix-up of various 
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concepts. Like him we too must have an open mind. Indeed our 
mind must be rapt in the hymn as we read it and we must let the 
‘Jahari’ take its course. We must also, in all humility, pray to the 
Acharya and to Ambal thus: “May we be rewarded with good by 
reading the hymn.’ If we do so we will become absorbed in the 
same feelings and emotions as those of the Acharya; we will in fact 
be, bathed in them and rewarded with happiness that is divine. 


Doctrines that may seem strange to you are dealt with here 
but that should not influence your own attitude to the hymn and 
you must try to derive the full benefit from it. When certain 
concepts are expalined -- and in the course of certain descriptions 
-- allegories arise and these should not be understood in an 
improper manner. Perhaps ‘allegory’ is not the right word. 
Transforming concepts deliberately into characters of a story 
[symbolic representation of truths] using our imagination is 
‘allegory’ . The Sasthras and Purarias are not created out of the 
imagination of their authors. It is Parasakthi herself who has 
revealed the concepts and truths contained in them to the great 
men, the seers, who composed them. If this world is real, so are 
the concepts and stories told in these Sasthras and Purarias, 
concepts and stories that help us to be liberated from this world 
and dissolve in our true form [that is the Ultimate]. Even today if 
we practise japa and meditation in the proper manner, if our hearts 
melt in devotion, we will be able to see forms revealed by 
Parasakthi to great men [as mentioned before]. We will be able to 
see them face to face. When we have dharsan of these divine 
forms, love and joy will overflow from our hearts and we will be 
taken to the state of experiencing our real form, the form or entity 


that is the source or basis of the fullness of joy. So ‘allegory’ is not 
the right word in this context. 


What I wish to say is this. Matters relating to the divine 
personification of certain concepts may give the impression of 
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their being different from what is laid down as right and proper for 
us mortals as what is good and morally correct for us. We must not 
think that they are wrong and not in keeping with the norms of 
morality. In the light in which the concepts in question are to be 
understood they will be regarded as right and proper. 


In the same way, it is not correct to use the yardstick of our 
mundane life in assessing what is said according to poetic 
traditions, as part of poetic imagery, or according to conventions, 
nor should the same be rejected as opposed to norms of good 
conduct. To represent reality as reality is to make a carbon copy of 
it: itis ‘1okadharmi’ and lacking in aesthetic value. When the same 
is represented in drama, some of its aspects may be underplayed 
and some others heightened: this is ‘natyadharmi’ . In the tradition 
of natyadharmi, the dramatists write their plays according to their 
poetic fancy and imagination. What applies to drama also applies 
to sculpture, painting and other arts. Instead of imitating Nature or 
worldly life in all detail an artist must use his creativity, to 
transform (or transmute) it according to the rules of art so as to 
provide enhanced aesthetic sathisfaction. When there is a great 
poetic or sculptural tradition, and works are created in that 
tradition, we must accept the fact that such a tradition is preserved 
only by the new poets and artists, following in the footsteps of 


their predecessors. 


This is the second point to be borne in mind for a proper 
appreciation of the Saundaryalahari. The first point is to accept the 
various concepts or doctrines that crop up in the course of the 
hymn and their appropriateness in the contexts in which they are 
dealt with. It is not necessary to worry about whether a doctrine 
appearing in a particular passage has been dealt with before or will 
be discussed later. The second point [to repeat] is this: Certain 
ideas are dealt with in the form of metaphors - or as symbolic 
stories - and there may be others that are explained according to 
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the aesthetics of poetry. It would be wrong to judge them by 
mundane standards of good conduct. It would also be equally 
wrong to reject them as being in bad taste. 


Only by adopting such an approach would we derive the full 
benefit from works like the Saundaryalahari that combine poetry 
with Sasthras. 

Why I say this is because such matters (as mentioned above) 
are dealt with, though only briefly, in the Saundaryalahari and we 
must approach them with a pure heart, a pure mind and with 
humility. Sasthras like Srividhya say that creation was 
accomplished by Sivam, that is in place of the Brahmam, and by 
Kamésvari who is the embodiment of its Iccha or desire. Here the 
Srungara or erotic sentiment is expressed in the form of a concept. 
Ideas like this are seen with in this work. For centuries people have 
read the hymn with a pure heart. They were concerned only with 
the meaning of the concepts dealt with in the work and, banishing 
evils like kama or desire from their hearts, they have had 
experience of an elevated nature. Mika (in his Panchasathi) 
frequently breaks out thus: ‘O Mother, you have inspired kama 

(desire) in Siva himself, Siva who is the destroyer of Kama. You, 
who have been so, will banish evils like kama from people and bless 
them with jnana.’ 

People in our country had, by and large, the right approach 
to the hymn. Even so the severe sadhana based on the concepts 
dealt with in it required learning the hymn at the feet of a guru. In 
such cases only the mature and the deserving received instruction 
from the guru. It also meant that only those who could grasp the 
meaning of the passages in the right spirit, passages that are 
otherwise likely to be improperly interpreted, were taught. In the 
guru-sishya tradition what has to be treated as a mystery, as a 
secret, remained well protected [from the undeserving and the 
immature]. Stanzas dealing with elements of Sasthrés oT 
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containing certain poetic imagery or descriptions were not 
elaborated upon when it came to explaining the hymn to people in 
general. They were briefly touched upon or glossed over. 


What is to be underlined here is this: the basic approach of 
our people to the hymn has been right and proper all these 
centuries. ‘Why do we read devotional poems or listen to stories 
told from the Purarias? Or why do we go to worship in temples? To 
purify ourselves; to wash away the evils in us like desire; to 
nurture our spirit of devotion and become worthy of the grace of 
Isvara.’ Such was the attitude of our people and they adhered to it 
with determination. So in that state of mind of theirs they did not 
pay much attention to things that seemed to go against the goals 
they had in mind, things like certain descriptions in a hymn, 
certain stories in a Purana or certain sculptures in a temple. They 
thought to themselves, ‘Great men have somehow permitted these 
things and we must not allow ourselves to be distracted by them. 
Our aim is to render ourselves pure, be engaged in our devotions 
and become worthy of divine grace.’ Thus they remained fixed to 
whatever helped them in achieving their goal and all else they 
either took lightly or dismissed altogether as unwanted, focusing 
their attention on such matters as fostered their inner life, their 
Athma. 

In approaching questions of religion there must be a certain 
humility on our part. Our people in the past were humble enough 
not to question everything, nor were they inclined to inquire into 
every subject like research scholars. They had a disciplined 
approach to their religion based on a recognition of their own level 
of understanding. Thus they did not dismiss a concept as wrong 
only because certain descriptions relating to it appeared not 
proper to them and at the same time they did not go deeply into 
what did not seem wrong to them. They too read such [erotic] 
descriptions; they too saw such [erotic] sculptures, but they did so 
in passing, because their real interest was in things that helped to 
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make them pure inwardly. If the gods seemed to be swayed by 
sensual passions and anger, they knew that they (the gods) existed 
on a plane different from that of ordinary mortals. So they did not 
take the trouble of finding out the real meaning of their moods and 
actions in a conceptual sense, nor did they, in the manner of 
research scholars, worry about their poetic ‘value’ . 


All through these millennia our people have followed the 
tradition of listening to the narration of Puranas, of singing 
devotional hymns, of reciting the Thévaram and the Divya- 
prabandham, of worshipping in temples, but all this has not in the 
least caused improper thoughts, feelings or urges in their minds. 
There are devotees and connoisseurs of poetry and of the arts who 
make a deep study of literary passages (as mentioned above) and 
artistic creations like sculptures to discover their inner meaning 
and the symbols contained in them, but ordinary people in the past 
did not go deep into things like them and they took them ‘lightly’ 


since they were concerned mainly with their goal of achieving 
inner purity. 


Take the case of a doctor. In examining a patient thoroughly 
he has to see all parts of the body. His only concern then is with the 
patient's health: thus he has a high purpose in examining his 
patient. He examines even his stools in the laboratory. Wearing 
spotlessly white dress and observing strict rules of hygiene, he 
tests ‘all sorts of things’ of even a cholera patient. He asks us not to 
go close to a patient suffering from an infectious or contagious 
disease but he himself examines under the microscope the bacteria 
or viruses, as the case may be, that have caused the disease. Can 
we do all the things that he does? Or can we say that the things he 
does are improper and that he must not do them? Or that the 
science of medicine must not deal with such things? The same good 
sense prevailed among our people in dealing with religious themes. 
Things went on smoothly then. Since our country was like a plot of 
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land properly divided with ridges, it flourished and won fame that 
was unparalleled in the world. 


Now things have unfortunately changed with the 
establishment of printing presses. Anyone can write books on any 
subject and any number of copies can be printed of the same. 
Sasthras that have to be preserved as a secret, as a mystery (that is 
not to be revealed to the undeserving], are now available in print 
and are distributed among people, with no thought as to their 
degree of maturity. The practice of interpreting such Sasthras 
wrongly, in any manner as one fancies, has become widespread. 
People in general have lost their sense of discipline and humility; 
they feel that, as free citizens, they can hold any view they like 
about these texts. With the result that each man interprets them 
according to his whims. This has led to ‘artha’ becoming ‘anartha’. 


Those who write or publish books on our religious texts have 
no first-hand experience of the truths contained in them, nor do 
they practise the way of life prescribed in them. Writing books or 
publishing them is just their occupation, their trade. The majority 
of those who buy such books do not read them with any intention 
of following the teachings contained in them. Or it is just out of 
curiosity that they buy the books--or it may be their purpose is to 
find material for a thesis they wish to write or to write a book 
themselves. People who write on the Sasthras and teach them--and 
people who read what they write and learn --neither have the 
required maturity nor the right attitude towards traditional 
religious texts. How can there be, then, any inner benefit flowing 
from such an exercise? First there are mistakes in what is written 
on the Sasthras and in how they are learned: the teaching imparted 
and the teaching received are both faulty since, in a majority of 
cases, the rules pertaining to them are not observed. 


There are two major unfortunate developments today. On 
the one hand, people who have, from generation to generation, 
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been upasakas in a particular system and are entitled to be so have 
abandoned their upasana and have taken to a purely worldly life; 
and, on the other, some have become upasakas without being 
qualified to be so and without observing the required rules. 
Anybody today can be engaged in any type of religious service, 
which means he who ought to do upasana does not do it and he 
who ought not to do it does it. Of the two which trend is the more 
undesirable? 


Today people not only write books and ‘research articles’ 
but also give lectures to present a wrong view of the concepts and 
symbols dealt with in our religious literature. In fact, they write or 
speak whatever comes to their mind. What is the impact of their 
ideas? Among those who believe that they have faith in our religion 
and who take pride in it, there are many who want our religion to 
be purged of certain elements in order to make it ‘pure’ . What are 
these according to them? These are not only Kapdalikam and 
decadent left-hand thanthra (vāmāchāra) but also certain aspects 
of worship adopted even by the virtuous. Their view seems to be 
preferable to what another set of people think of our religion. They 
do not try to frighten us by pointing to any ‘revolting’, ‘obscene’ 
or ‘cruel’ elements in our religion. They believe that there is much 
in our Sasthras to support the view that our religion is based on 
Nature. So, according to them, we may in our pursuit of realism 
write any kind of story or article, or shoot any kind of film. There 
is a third school which has no respect for religion. It ignores the 
Mountains and mountains of good things in our Sasthras and 
Puranas, seeks out certain elements which seem undesirable to it, 


magnifies them under its microscope and proclaims that religion 
itselfis ‘rubbish’and propagates atheism. 


All these unfortunate developments are the consequence of 
the present trend of ‘democratising’ everything without any sense 
of discrimination. How can it be set right? Will it be set right if I 
speak about it? It is doubtful if such an exercise on my part will be 
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fruitful. I would be merely giving room to the accusation that the 
‘Sankarachari’ is raising a cry because he has a vested interest to 
protect. However, after having started to speak about the 
Saundaryalahari, 1 thought I would be guilty of a lapse if I did not 
mention the precautions to be taken in popularising a hymn like it 
which contains things that should be kept as a secret, asa mystery. 


It is not that only those who are initiated into Srividhya 
thanthra who can read hymns like the Saundaryalahari which 
contains ideas that are to be guarded as a secret. There is nothing 
wrong in everyone reading the hymn as a devotional work with the 
resolve, ‘Through this hymn may we be enabled to fix our minds 
on Ambal for a few moments at least.’ It is with the common 
people in mind that a Sasthra has been given the form of a hymn. 
Through such hymns, which are pregnant with concepts and truths 
contained in the Sasthras, the common people will at least come to 
know of the existence of certain religious systems, and this is one 
of their purposes. It would be sufficient for them to know that 
there exist such religious disciplines and that it is not necessary for 
them to go deep into them. Nor do they need to try to understand 
the esoteric doctrines they contain. Even if you do not understand 
the meaning of such hymns, they will do good to you, to all 
mankind, by the mantrik potency of the sounds of the stanzas 
constituting them. Generally speaking, any hymn will do us good if 
it is recited in a spirit of devotion. 


A sthothra, or a hymn, is not merely sound and words. Its 
author must have composed it with the high purpose that 
everybody must benefit by reciting it; so itis imbued with the spirit 
of his very life. The hymn, which is a living entity, will definitely 
do good to its readers. And it goes without saying that the deity 
that is hymned will also reward them with his/her grace. Indeed it 
is the deity that ultimately brings rewards to those who read the 
hymn. The life-force of the author of the hymn will speak to the 
deity on our behalf to grant us the fruits of our devotion. In due 
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course, the devotee, as he keeps reading the hymn, will receive the 
blessings of the deity and will eventually be encouraged to study 
the Sasthrd dealt with in the hymn after receiving proper initiation 
from a guru. It is then, and only then, can he, through his guru, 
grasp the hidden meaning of the stanzas, the secret embedded in 
them. During a public discourse it is not proper to explain passages 
with hidden meanings. 


What is called a rahasya, a secret or a mystery, applies not 
only to a metaphor or a symbol standing for a concept. I have 
omitted to speak to you about an important subject. I have been 
referring only to conceptual metaphors or symbols as rahasyas. 
There is another--and it pertains to manthra Sāsthrā. Since 
conceptual metaphors will be given an impure meaning by the 
immature they must not be revealed to all. There is another matter 
which will not be regarded as unclean but which is full of potency. 
So it too must be kept as a secret from the immature and imparted 
only to the deserving. Everybody cannot keep a revolver. There is 
a law that one must have a licence to possess the weapon. 
Manthras, the letters or syllables constituting them, must be 
protected as a mystery. Concepts that are likely to be 
misinterpreted as impure are very few in the Saundaryalaharibut it 
abounds in subjects relating to manthra and thanthra. I am happy! 
am reminded of it at least now. 


** * 


KUNDALINI YOGA GREAT CAUTION NEEDED 


There is another subject which too must be kept as a mystery 
without being revealed to all and sundry. Even to mention its name 
would be as good as revealing it. So I had all this while refrained 
from speaking about it but I shall now touch upon the subject 
briefly. Yes, Iam touching upon the subject to warn you that none 
of you must touch it! Even if I don’t wish to speak about it, it is 
very much in the ait--everybody is talking about it. The names of 
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the chakras (wheels, centres, lotuses) connected with it are now 
well known. They crop up in the Saundaryalahari. When you read 
the hymn you will come across the names of the chakras. So even if 
I don’t deal with them you will try to find out about them from 
books. So I thought I would speak about the subject myself, speak 
to you about why I am not going to speak about it. 


Just as every tiny atom is packed with immense power, so 
every individual contains in himself the Parabrahma-Sakthi in the 
form of the Kundalini-sakti. In people like us it lies in a dormant 
state. If we practice yoga-note the words ‘if we practice yoga ‘- it 
will awake little by little and, rising through certain chakras, 
become fully awake in the end as Parasakthi. Then Parasakthi will 
unite with Parasiva, that is the individual Self will become united 
with the Brahmam. This, in essence, is the subject of Kundalini 
yoga. It is enough if you know this--if you know so much. Being 
born in this land, should we not know at least the A B C of our 
Sasthras, of our sciences, the ways of worship prevalent in it? 


But not even one in a million among us, will be able to do the 
sadhana in the proper manner of Kundalini yoga. Even among such 
people there may be only one or two rare individuals who will 
achieve success in the yoga. It is as the Lord says in the Gita, 
‘Yathathamapi ... kaschin’(VII-3). That is why I laid stress on the 
words, ‘if we practice’ ; but practice seems impossible. To mingle 
this little power that is the individual Self with the great power that 
is the Paramatma, of the individual Self blossoming into the great 
power, is not something that happens easily. 

Paragakthi has made it more difficult for the individual Self 
to dissolve in Sakthi than for it to dissolve in serenity to become the 
Parabrahmam. 

There are people who follow the path of devotion and there 


are those who follow the path of jnana. Ambal has both by her side 
and she makes them witness her dance of power. Not only that, she 
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imparts them a little bit of that power and makes them 
instrumental in conferring her grace on the world. However, 
neither devotees nor jndnis desire power on their own. The 
devotee longs for love, the bliss of love, while the jndna longs for 
tranquility that is boundless. Ambal shows them her power, as if 
telling them, ‘See the splendour of my power.’ She grants them 
this power in small measure with a view to creating the well-being 
of the world. But the yogi is different. He practices Kundalini yoga 
with the deliberate intent of obtaining power. But Ambal does not 
respond to his efforts easily. She seems to haggle over the price the 
yogi has to pay for it. And when she relents, she reveals only a wee 
bit of her power and that too through some nook or cranny. 


Today many people give initiation into Kundalini yoga, and 
many receive it. And many also claim that the dormant Kundalini 
has awakened in them. But what they claim is nothing but the 
power of Ambal revealed through some nook or cranny. It is not 
Sakthi revealed in all her glory, like the radiance of the rising sun. 
If, generally, the life-force in all of us is asleep more than three 
quarters, in those who practice this yoga, the Kundalini may be 
awake a little more than in us. Even practitioners whose Kundalini 
has awakened only to a tiny extent will experience a vibration in 
the crown of their head and a concentration of power between 
their eyebrows. This does not mean that their Kundalini is fully 
aroused in them or that she has reached her goal of the highest 
chakra. As a matter of fact what happens is that a little power rises 
and then descends. As the Kundalini ascends there is a 
manifestation of her power and the practitioner gains some 
siddhis, some amazing powers. It is Kundalini herself who confers 
such powers on the practitioner so as to distract him from his 
ultimate quest of perfection, of liberation. Apart from this it must 
also be borne in mind that, if the Kundalini deviates from her right 


path, the results can be disastrous: afflictions can be caused, even 
mental disturbance. 
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There are many kinds of Maya in this world, and there are 
many kinds of practices, disciplines, to free ourselves from the 
same [Maya]. Kundalini yoga enables one to grasp the power of 
Ambal, but she has mixed in it a great deal of Maya. If you ask 
why, how do we answer it? One crop is easy to cultivate and 
harvest. Another is difficult to cultivate : you have to find the soil 
suitable to it; there must be the right climate for it to grow... Why 
should it be so? Can we answer such a question? All this is part of 
the many ways in which Ambdl enacts the drama of her sport. She 
has kept the practice of Kundalini yoga very hard indeed. 


It may be asked: ‘Do those who follow the path of devotion 
or jnana achieve their goal and have a vision of the deity they 
worship or realise the Self easily?’ The question is justified. But 
the sadhana adhered to by the followers of the paths of devotion or 
jnana is not as difficult or as complicated as Kundalini yoga. Also, 
unlike in Kundalini yoga, any errors committed in the pursuit of 
devotion or jnana do not lead to adverse consequences. What the 
Lord says in the Gita about karmayoga [carrying out one’s duties 
and deeds without desiring the fruits thereof] applies to bhaktiyoga 
and jnanayoga, but not to what is understood by the very word 
yoga, that is Kundalini and the like. The Lord says: 


‘Nehabhikrama-nasosthi prathyavayo na vidhyathé 
Svalpam apyasya dharmasya thrayathé mahato bhayaht’ 
- (I-40) 


It means: ‘Efforts made in this way (bhakti and jnana) will 
never be futile. Also they will not lead to adverse consequences. 
Even a little effort will guard us against the terrible fear that we will 
never have release from worldly existence.’ But we see that those 
who are engaged in the difficult sadhana of Kundalini yoga with all 
its pitfalls abandon it after reaching one stage or another 
despairing that they will never succeed in it. Many people 
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practicing this yoga have come to me to tell me about how they 
despaired of succeeding in it. It means that what the Lord has said 
about it does happen: ‘abhikrama nasa’, our endeavour becoming 
futile. In Kundalini yoga the practitioner runs the risk of 
‘pratyavaya’, as mentioned in the Gita verse quoted above, that is 
adverse consequences, the opposite of what is intended. Till the 
very end he will be gripped by the fear of whether he will do his 
sadhana properly and be rewarded or whether he will go astray 
from the right path. In the midst of it all he may acquire is some 
amazing powers: this also causes the fear whether, as a result, he 
will be distracted from his true goal of liberation. ‘Even a little 
sadhana will dispel fear,‘ these words of the Lord do not apply to 
the practice of Kundalini yoga. 


We must also add to this a point that the Lord does not 
mention in the above verse. Apart from the fact that the 
practitioner of Kundalini yoga will have the fear whether he will 
succeed in his sédhana, he is likely to be deluded into thinking that 
he has achieved perfection and won the ultimate fruit of his efforts 
when he earns only a little benefit in the form of certain powers. 
Those who follow the path of bhakti or jnana cannot be deluded 
into thinking that they have come face to face with the deity they 
are worshipping or that they have achieved self-realization. But 
practitioners of Kundalini yoga are misled into believing that they 
have reached their goal when they are far from it: they mistake the 
vibrations they feel in a few chakras of the body for the Kundalini 
having awakened fully. It is like believing that one has reached the 


sanctum sanctorum of a temple when one sees the outline of the 
gopuram from a distance. 


Ido not decry Kundalini yoga as a wrong path. It is certainly 
an excellent road to take one to non-dualistic samadhi. Or else 
great yogis and great seers would not have given usa sasthra like it. 
Above all, would our Acharya have dealt with it in his hymn? The 
path is indeed right. But we are not sufficiently qualified to follow 
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it. Only rare individuals of courage can practice this yoga. But 
there is no need for us to do the same. I make these remarks 
because I thought J should not speak in vain about a discipline 
which must be practiced under a guru who has perfected himself in 
it - and it must be practiced untiringly under his constant guidance. 


Why are we assembled here? To think about the way we 
must follow to make all the efforts possible for us to find the Truth. 
Why should we, then, waste our time by speaking about efforts we 
are not capable of making? Not only are such efforts not possible 
to make, it is also nct necessary to make them. There is no inward 
fullness to be gained by us through Kundalini yoga that we cannot 
achieve through devotion and jnana. So let us not discuss a method 
that is not only difficult but also unnecessary. If someone asks you 
the way to go to Kanchipuram, it is all right to tell him, ‘Take a bus 
from Central bus-station or take a train.’ But is there any sense in 
telling the man, ‘There is a tunnel excavated during the reign of the 
Pallavas connecting a suburb of Chennai with Kanchipuram. You 
may go by it.’ There may in fact be such a way... There may be a 
tunnel and there may be people daring enough to go by it. But what 
is the use of speaking to ordinary people about it? 


Sir John Woodroffe was an eminent jurist and Tagore 
Professor of Calcutta University. He adopted the pseudonym of 
Arthur Avalon and his pioneering works on Thanthra were 
published in the early decades of the 20th century. Sir John 
Woodroffe wrote books like Serpent Power on Kundalini yoga and 
what happened? A large number of individuals, claiming to have 
mastered the yoga, conducted classes. Many, without having had 
any practice in it and without any intention of practicing it, wrote 
about ‘muladhara’, ‘sahasrara’ and so on. Among the ordinary 
people quite a few have come to mouth these words to show that 
they too are knowledgeable about the subject. Although 
everybody speaks about chakras, Kundalini and so on, how many 
practice the yoga properly, with the required discipline and 
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determination? Those who claim to do it, do they have the 
courage, the strength and the maturity to withstand the great 
power that will be released? It is a big question whether they can 
keep up their sadhana until the end without being distracted. To 
speak about such matters without serving any purpose is bunkum. 
Worse, by practicing the yoga wrongly one suffers adverse 
consequences like hallucinations. That is why I am averse to 
dealing with the subject. However, since I started with the promise 
of explaining the stanzas of the Saundaryalahari I cannot 
altogether conceal it from you. Even if I did, you might try to know 
about it from other sources. That is the reason why I am speaking 
about it, departing from my original stand. And I am doing so with 
a warning... 


I do not blame Woodroffe. I am in fact thankful to him. 
“Yogic power’, ’yOgic attainments, all these are a lie. There is 
nothing in the world beyond the understanding of our science,‘ so 
Westerners had said and Indians who treated their word as the 
sacred truth agreed. It was Woodroffe who affirmed that such 
powers and attainments did exist, that they transcended the laws 
of science, that they indeed constituted a super-science. This 
opened the eyes of everybody to the system. Had he not written 
about Kundalini yoga even those who were really entitled to 
practice it would not have even known about it. It had declined to 
such an extent then. It was only because of the faith inspired in it 
by the writings of Woodroffe that many were encouraged to learn 
the yoga from yogis who had truly mastered it.. A new bright age 
dawned then for a system that had become dim. Even today there 
are ydgis who are accomplished adepts; also there are 
practitioners who learn from them in the proper manner. But there 
are charlatans too. I spoke about the new bright age that had 
dawned for the system. But the brightness is all in mere talk--and it 
hurts. It was in the context of such developments that I said: ‘Why 
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should we waste our time speaking about a system of yoga we are 
not practicing, instead of using it in seeking Athmic well being?’ 


I wonder whether what I have spoken so far about Kundalini 
yoga has aroused the interest of some of you init. I must therefore 
warn you again: ‘You must find a good guru who is truly an adept, 
who has no gains to make for himself, who takes the utmost care of 
his disciples and who takes them higher and higher in sadhana. You 
must be assured that you have such a guru, a sadguru, if you want 
to practice Kaundalini yoga. You must not try to practice it on 
your own, nor under such men as thaose who call themselves 
yogis--and such persons are to be seen everywhere nowadays. 
This is a matter that requires the utmost caution.’ 


Caution is necessary with regard to manthra ydga also, 
though not to the same extent as it is with regard to the practice of 
Kundalini yoga. Manthra yoga produces the same results as 
Kundalini yoga and it does so through vibrations in the nadis. 
Initiation by a guru--his upadésa is vital for one who wishes to 
practice it. For these reasons manthra Sasthra is not to be dealt 
with in detail except for those who are serious about it and are 
determined to practice it with faith. 


There is no use knowing manthras if they have not been 
taught in the proper manner by a guru. You may have lengths of 
wire in your house of good quality, also switches and bulbs. But 
will the bulbs burn if they are not connected to the powerhouse. 
The power of the guru is similar- it is a live power. Chanting 
Manthras without the one who chants them being connected to the 
guru (without being initiated by him) is the same. 


It does not matter much if manthras do not yield any 
benefits. But if they have not been properly grasped, if their 
potency has not been well understood? They will then produce 
results contrary to the expected. I will explain it by modifying the 
illustration given earlier. Assume that the sounds of the manthras 
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are like electricity. Can we ‘handle’ it (electric power) ourselves to 
bring light? If we do so we will get a shock. The teaching called the 
bulb [the light in it] must come through the wire called the guru. 
Only then will we obtain light. We do not know the source of the 
electric power which is transmitted by the wire. Similarly, the 
manthras also must be Jearned in secret. 


k*k 


EXPLAINING THE HYMN BEFORE A 
PUBLIC ASSEMBLY 


During discourses given before a public assembly these 
subjects (Kundalini yoga, manthra yoga) must not be elaborated 
upon but merely hinted at. 


There must be two editions of the hymn: the first a popuiz » 


edition, omitting matters considered a secret (rahasya); the 
second, a limited edition, meant for practitioners of Kundalini 
yoga or of manthra yoga, and those who buy or receive copies 
must be authorised to do so by men of distinction. 


This is the age of democracy. It is noy-widely believed that 
all subjects, without any distinction, must‘se brought to the 
market-place. So I wonder whether my suggestion (of two editions 
of the hymn) will take root [will be acceptable]. However, since I 
carry the title of guru it is my duty to make the suggestion and I 


have made it. Since I can sow the seed I have sown it. Itis notin my 
hands to make it strike root. 


The elements of a Sasthra guarded as a secret are to be 
taught only to sincere upasakas. Similarly, certain descriptions, 
certain erotic passages, portraying the nayaka-nayaki (hero- 
heroine) relationship must be addressed only to ‘sahrudhayas’’, 
connoisseurs of poetry, of literature. These must not be dwelt 
upon indiscriminately before a general audience. 
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However, to ignore or omit altogether references to 
concepts pertaining to certain disciplines while explaining the 
stanzas of works like the Saundaryalahari or to ignore passages of 
poetic beauty dealing with the husband-wife relationship is to take 
too narrow a view of things. It would mean overlooking profound 
philosophical truths and poetic ideas and images of great beauty. 
However, great caution is needed in dwelling on these and one 
must not go beyond a certain point in revealing their content. 
Certain passages, superficially read, may seem to be too erotic in 
flavour or even capable of causing disgust, disagreeable feelings, 
but they may not be so when examined in depth. Such passages 
may be explained to an audience without going too much into 
knotty religious concepts or figures of speech of a difficult nature. 
When explaining the meaning of stanzas dealing with Kundalini 
yoga one may refer to those parts which inspire devotion to Ambal 
or contain beautiful descriptions but one must be silent on the 
points that are to be preserved as a mystery. 


When we explain the meaning of the verses of the 
Saundaryalahari can we avoid references to basic matters like its 
deity Ambal seated on the PanchaBrahmdasana? ‘What, sitting on a 
throne made up of five persons?’ it might be asked. Also the five 
persons [deities] are referred to as five ‘préthas’ (corpses). Can we 
avoid speaking about such matters? We must point out that there is 
nothing improper about the PanchaBrahmasana, nothing to arouse 
disgust, and explain its inner significance. 


The Acharya speaks beautifully about the greatness of 
Ambal’s feet. ‘Do you know what it is, the sacred water laving 
those feet? It is indeed the Ganga that adorns the head of Isvara 
himself,‘ so he observes. As we meditate on Ambal we must 
imagine that her feet are placed on our head and that the Ganga 
resting at them flows into us, into our inner being, and washes 
away all our sins, all the dirt of our actions, and makes us pure. It 
is with this idea in mind, that is of pointing a way to purify 
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ourselves, that the Acharya has expressed himself so beautifully in 
portraying the feet of Ambal. Describing the quarrel between 
lovers is part of the poetic convention in the treatment of the 
nayaka-nayaki relationship and we find the same implied, if not 
openly stated, in this stanza. The nayaka, Siva, falls at the feet of 
his nayaki, Ambél, to pacify her after a quarrel. It is now, as Siva 
falls at Ambal’s feet, that the Ganga on his head becomes the 
sacred water laving her feet. So much is implied in the stanza. 
Without mentioning all this how can we explain the verse, 
referring only to how Gangamrutha becomes the charanamrutha 
of Ambal [ambrosia of her feet] and how it splashes coolly into our 
inner being and cleanses it? It is thus that we have to speak about 
Siva falling at the feet of Ambal. But, in doing so, care must be 
taken to interpret it in such a way that the immature do not 
understand it in any perverse sense. The thing we must do is to ask 
people to draw a lesson from this about what desire has done even 
to such a one as Siva. ‘We must be warned against an evil like it, 
this is the message we must try to convey. 


The devotee, the poet and the jester are licensed to speak 
freely. A jester can make fun of his king and queen openly, right in 
the royal assembly. The devotee and the poet can take liberties 
with the Lord. A poet who is also a devotee--the Acharya here was 
one such--can, in an attitude of devotion and from the poetic 
angle, say things that we must not say or we are reluctant to say: it 
is so because of the freedom enjoyed by him from time 
immemorial in a civilized society like ours. If we are humble and 
try to understand what they say with an open mind and in the spirit 
of a connoisseur, we will be able to accept it as right and be happy 
about it. They, the devotee and the poet, speak ill of a god when 
they mean to praise him [this is called ‘nindhasthuthi’], make fun 
of him, create differences between a god and his consort, depicting 
one as being superior or inferior to the other, and incite quarrels 
between them. All this must not be taken amiss by us even if we do 
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not appreciate the same. We must at least accept that from their 
point of view what they do is right. 


The reason why I say all this is that the very first verse of the 
hymn will seem strange to those who do not have sahrudhaya- 
bhava towards its author. 


‘Siva is the husband, Ambäl is the wife. It is by her power 
that he is activated,‘ says the first stanza of the hymn. This means 
it is the wife that controls the husband, that the Lord himself has 
come under the sway of his wife. If she is not associated with him 
he will be ‘useless’’. This [such an interpretation] does not seem 
right. ‘Should the Lord be lowered in this manner simply because 
Ambal is to be exalted at the beginning itself?’ Those who are 
lacking in sahrudhayathvam are likely to take such a distorted 
view. It is because I wanted them not to do so that I spoke about 
how things said in expounding certain concepts or descriptions 
dictated by poetic imagination are to be taken by the reader. 


What is the meaning of the concept here (of the first stanza) ? 
The quiescent Brahmam, without any function, is activated by the 
power of chith. I told you that for one to have awareness of 
oneself, to know oneself as ‘I’, is also a function. Since according 
to the poetic convention also the ndyaka is submissive to the 
nayaki, we must accept the view that Sivais activated by Ambal. 


Apart from the explanations offered on these two planes, if 
the Siva-Sakthi principle is interpreted on the basis of science it 
would sound more convincing to people. 


eae 


THE SAKTHA SYSTEM AND SCIENCE 


Let us examine on the basis of science the statement that the 
quiescent Siva is activated and involved in work by Ambal... 
‘Padhartha’ or ‘‘substance’ is called ‘matter’. Its character or 
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nature is inertness, that is it is without the power of action or 
motion. We often come across the phrase ‘inert matter’. We know 
that the cosmos has come into being by inert matter set in motion 
in various ways and occurring in various combinations. Does this 
not mean that there is a certain power that activates matter that is 
inert? Matter that is inert is Siva and the power that activates it is 
Sakthi. 

Siva, who is quiescent and motionless, and Sakthi that keeps 
everything pulsating, from the planets and stars to the atom, are 
inseparably united. In terms of science Siva can be called matter 
and Sakthi energy. Not only are Siva and Sakthi inseparably united 
they are in fact basically the same. This is confirmed by atomic 
science according to which matter becomes energy. 


But there is a difference, a big difference. According to 
science, matter will cease to exist after it is converted into energy. 
But Siva and Sakthi exist as eternal truths. When Sakthi is 
manifested as energy, the matter that is Siva is not annihilated. 
This is so because matter here is not insentient but a living spirit; it 
remains as the Athma that is not destroyed, that cannot be 
destroyed. Indeed it exists as a living force, as chaitanya. Even the 
matter that science speaks of, matter that is inert to start with and 
ends in inertness, is born out of this chaitanya. Today geniuses in 
science like Albert Einstein, (1879-1955), the tallest among 
modern scientists; Sir Oliver Lodge, astronomer, who became a 
champion of ‘spiritualism’; and Sir Arthur Eddington, (1882- 
1944), distinguished astronomer, are gradually turning science 
towards chaitanya, viewing it from the basis of chaitanya. But this 
cannot be proved or experienced in the laboratory. It can be 


proved or experienced only through religious practice and 
observances. 


While there are differences between science and religion, 
there are many points on which the two agree. The discoveries 


466 


made in nuclear science arising out of Einstein’s Theory of 
Relativity come close particularly to the ideas propounded by 
Adhvaitha Vedhantha and the Saktha system. 


Nothing in the world exists as a truth on its own, as an 
absolute entity; this applies to time and space also. Everything is 
dependent on something else and all are part of a continuum, 
though each appears as a truth by itself in the empirical world. This 
is what I understand of the Theory of Relativity. The Brahmam is 
the one fundamental Truth. According to Adhvaitha all the world is 
based on it, as its reflection, manifested by Maya. I said that the 
Saktha texts spoke of this Maya as Ambāl. Is there not room to 
think that the concept of Maya is the same as the Theory of 
Relativity? Science has not discovered the truth that is Absolute. 
Religious and philosophical texts call the Absolute the Brahmam, 
Siva. (Though religion and philosophy are regarded as two 
separate disciplines, for us the two are inseparable: they are like 
Siva and Sakthi.) This Absolute is not something to be found only 
in books; it is a truth that is realised by great men as the Athma. It 
is the life of all life, indeed the only true Life. 


Science has not spoken of this Absolute yet. Even if one day 
scientists come to accept this truth on a theoretical basis, they will 
have to admit that the proof of the same is beyond their capacity. 
They will have to tell people, ‘Go and learn about it from the 
science of the Athma’ . Science can only partly explain the drama 
enacted by Parasakthi through her vibrations or motions and 
derive rules from it. It cannot have a unified view of these 
vibrations, all those vibrations that keep the mind of the individual 
Self pulsating and show the way to keep it still and tranquil and 
realise itself as the Absolute. Anyway, this is not the aim of 
science, to point the way to Self-realisation. That way will be 
shown by religious texts. But, even if they do so, even if we 
advance by this way, it is Ambal who will keep the ultimate goal 
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open for us. She it is who separates us from the Absolute in her 
sport; that being so who else can again unite us with It? 


It is wrong on our part to speak about the failure of science 
to understand things beyond its frontiers. At the same time, 
scientists themselves must realise that there are limitations to 
science. They are also not justified in saying that the disciplines 
dealing with things beyond it, that is beyond science, are false. 
Both sides (science and religion) must believe that the two are 
complementary, that the one compensates for what is lacking in 
the other. If we examine how the truths discovered by science are 
expressed in a different language in some of the concepts 
propounded by our Sasthrés we will come across many an 
interesting fact. 


For example, we may take it that the positively charged 
proton in the nucleus of the atom is Siva and that the negatively 
charged electron is Amba]. The point at which the weight of an 
object is kept even on its two sides, maintained in equilibrium, is to 
be known as one of tranquillity. It is the centre of gravity. Even a 
terrible storm has a centre, ‘storm centre’ . It is from a calm centre 
that power emanates and spreads, that power manifests itself or 
even explodes--and matter, objects, are created and functions are 
performed with force. This calm centre is Siva and the entity that 
emanates from the centre and revolves round it is Ambal. 


What is at the centre of a thing is positive and what revolves 
round it is negative: the two are Siva and Ambal. Since it is not 
stated that the two are equal or that they function together, there 
is another way in which Siva and Ambal are looked at. That is 
instead of saying that Siva is at the centre and Ambal revolves 
round him, the two are said to be half and half of the same entity. 
That is Ardhanarisvara--the right side that is positive is Siva and 
the left side that is negative is Ambal. There is an. important reason 
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for saying so. Is not the heart in the left side? It is what gives 
strength to the entire body. If it does not function properly the 
right side also will not function well. ‘Na khalu spandhithumapi (it 
will not be able even to stir). 


There is something interesting about this. The heart is in the 
left side and it gives strength to the entire body. But it is the right 
side that is stronger; it has more ‘power’ to do work. The right 
hand lends itself to greater use than the left one. Children amuse 
themselves with what is (literally ‘lame play’ ) in which the left leg 
is kept raised and the right leg supports the body. There is a song 
which says that the left leg not being useful Nataraja supports 
himself with his right leg. 


An idea is implied here: that it is Ambal who gives strength to 
the body. If we see what controls the functions of the right and left 
sides of the body, we will see that the functions of the right side are 
controlled by the left side of the brain and those of the left side of 
the body by the right side of the brain. That means the ‘Siva side’ 
of our body which performs functions with greater power is 
controlled by the Sakthi side of the brain. 


In this Ambal's pathivrathya is beautifully revealed. 
Although it is she who imparts power to her husband, she shows 
him to be stronger. His dance of deluge (pralaya thandhava) makes 
all the cosmos tremble-it has such awesome power. Such force is 
revealed not only in the dance of deluge; Siva’s dance of bliss 
(ananda thandava) is such as to make all the eight cardinal points of 
space tremble and shake, so says Gopala-Krishna Bharati in one of 
his compositions. Such power is demonstrated not only by Siva's 
action. If he beats the earth with his matted locks, a Virabhadra 
will arise.... Listening to the accounts of his deeds in the Puranas 
we still tremble with fear. With one blow of his hand he can knock 
out the teeth of even the Sun God. If Paramésvara so much as 
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laughs once, more power will be released than the bombs that 
destroyed Hiroshima and it can reduce the Thripuras to ashes. It is 
Ambika who imparts such power to her husband. 


‘Sakthi is the name of a female deity. It is therefore 
outrageous that women should be called ‘abalas’ and suppressed 
by men. Those who think so must consider this. The Sasthras, 
according to which Sakthiis feminine, also have it that Parasakthi 
has on her own come under the sway of Paramésvara and that she 
shows by her example that such submissiveness to the husband is 
what lends added beauty to women. It must also be noted that the 
Sasthras do not say that Parasakthi gave Paramesvara more power 
in order to keep her under his control. This is seen illustrated at 
Chidambaram (at the Nataraja temple). As said before, 
Panchakruthya is under the control of Ambal. But here [at 
Chidambaram] she has assigned it to Nataraja and she herself 
remains utterly serene, without our knowing where she is. 


I said that Sakthi dwelt in the same body as that of Siva; he, 
her husband, is in the right side and she herself is in the left side. 
But being there she gives greater strength to the right side. The 
right side is called ‘dakshirta bhaga’ and the left side ‘vama bhaga’. 
‘Daksihna’ means ‘skilful’, ‘able’ and the term is apt for the right 
side. ‘vama’ means beautiful. ‘ Itis on this theme, that the essential 
characteristic of Ambal is her beauty, that the Acharya has 
composed his Saundaryalahari. And, appropriately enough, hers is 
the left side which mainly denotes beauty. She is called Sakthi but 
she has made her husband more powerful remaining herself more 
beautiful than anyone, or anything, else. 


Siva is still and Sakthi is the one who activates him. But an 
idea contrary to this is conveyed by the Sanskrit words ‘dakshizia’ 


and ‘vama’ denoting the right side that is his and the left side that is 
hers. 
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The Tamil word ‘Valam’ for right is derived from ‘balam’ 
(strength). ‘Idam’ ( ‘left’ in tamil) is place (where a person or thing 
stands), ‘station’. The word ‘stationary’ itself means ‘not 
moving’. In English these meanings are taken one step further. It is 
said that the root from which ‘left’ is derived means ‘paralysis’. 
‘Left’ denotes weakness; ‘right’ means the same as ‘straight’ , 
‘perpendicular’ This meaning becomes clear in the term ‘right 
angle’ . Only when he is strong can a man stand upright. When he 
is weak he lies crouching or he develops a stoop. When yogic 
postures are taught in order to strengthen the body and the mind, 
the first lesson is ‘Uthanasana’, the erect posture. So the idea that 
‘right’ is strong and ‘left’ is weak and unmoving is at variance with 
the Siva-Sakthi concept according to which Siva is assigned the 
right side and Sakthi the left side. It seems to suggest that Ambal, 
the great pathivratha that she is, has transferred all her power to 
Siva and, remaining without any action herself, has gone to her 
husband for refuge. 


Though the root meanings of ‘left’ and ‘right’ are as 
described above, in politics they seem to have different 
connotations. Leftist parties stand for change, for revolution, 
while rightists are called conservatives who adhere to the path of 
peace. Here the right side represents the tranquillity of Siva while 
the left side represents the throbbing, the pulsation, of Sakthi. The 
meanings in the context of politics are very apt. 

I have brought in politics along with philosophy, poetics and 
science; it is only by having recourse to different ways of 
explanation that the meaning of a subject, the idea behind if, will 
make a deep impact on the mind. 

Another point to be noted on this subject of left and right is 
this. The right side of an object becomes the left side of its 
reflected image: similarly the left side becomes its right side. 
According to Adhvaitha the Nirgurta Brahmam, as it is reflected in 
the Maya mirror, becomes the Saguna Brahmam that rules the 


471 


dualistic world. Which means it is Siva himself who becomes 
Ambalas he is reflected in the Maya mirror. Do not ask questions 
about this Maya, because it is not possible at all to say what it is. 
After all, it creates magic, creates illusions. How can we 
comprehend it? According to the Saktha system, Maya is Ambal, 
an aspect of Ambäl. I said earlier that in this system it is when Siva 
is manifested as the individual Self that Maya appears. It is Maya 
that keeps the individual Self under a daze without its being aware 
that it is indeed Siva. The function of Maya, Maya-Sakthi, is to 
conceal the eternal and real entity that is Siva and reveal the 
transient and non-real objects as real to the individual Self. 


Here the object and its reflected image again lead us to the 
subject of the positive and the negative. The positive and negative 
categories mentioned before belong to electricity. Now I am going 
to speak about positive and negative in photography. In the 
positive, light will be seen as light and shade (that is what is dark 
will be seen as shade as in the original image). In the negative the 
light will be seen as shade and the shade will be seen as light: Here 
is the work of Maya: what is real is revealed as unreal and what is 
unreal is revealed as real: it is all due to the nescience created by 
Maya. Now we are floundering in the deep pit of darkness and 
since Ambal is responsible for it we call her Maya. 


But we must not forget one fact. Let me repeat what I said 
before. Ambal who creates the illusion that the unreal is real will 
one day, out of her supreme compassion, make the unreal truly 
unreal and unite us with the real. If we go to her as our only refuge 
and grasp her feet, I mean mentally, without ever relaxing our 
hold, and pray for release she will surely bless us with liberation. 


As I say this, there is another point that emerges in the 
positive negative theme. What do the two terms mean? ‘Positive’ 
means that which exists, that which is real: it denotes ‘Yes’. 
Negative means that which does not exist, that which is not real. 
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However good or attractive the sport of Sakthi is, it can never be 
the eternal truth. So we are justified in describing her as negative. 
Itis the tranquillity that is Siva which is the eternal truth. So Siva is 
positive. However, Ambal or Sakthi, who is the basis of all that is 
negative, is also instrumental in uniting us with the positive. 


There may be matters that are not acceptable to all but that 
may be made acceptable by explaining them in terms of science 
and philosophy or by interpreting them in accordance with poetic 
convention or tradition. But there are passages dealing with 
manthras, thanthras and yanthras and also certain poetic 
descriptions which should not be dealt with before a general 
audience. While explaining the meaning of a hymn like the 
Saundaryalahari whose very purpose is to take us to a high realm it 
would be an offence against Ambāl as well as the Acharya if we 
were to dwell upon ideas that are of no use to the listeners or that 
cause undesirable thoughts in their minds. 


x ee 


THE FIRST STANZA: WHAT IT TEACHES 


‘Without being united with you, can Siva even stir?’ so asks 
the Acharya at the very beginning of his hymn. But what is the 
inner meaning of his statement, or the lesson it contains, or its 
teaching? It occurs to me that the Acharya seems to.say to Ambal 
on our behalf, ‘Without your compassion can-we reach that state 
of stillness (of Siva)‘? Ambal is the Great Power that moves what 
does not move. Her sport starts with the vibration that makes the 
Parabrahmam aware of Its own existence. 


According to the first stanza, the first vibration by which the 
Parabrahmam becomes aware of Itself is caused by Ambal. 
Thereafter it is vibration after vibration, movement after 
movement, ending with the vibrations of our own daily life. These 
vibrations, originating in the Brahmam and ending with the world 
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of living beings, are in a descending order (‘avardhana’); that is 
they descend step by step and are mentioned in different Sasthras 
as 36 or 24 thathvas and so on. This avaroharia is called 
‘evolution’. No, it is not the evolution according to Darwin. He 
speaks of the species evolving into higher and higher orders. Here 
it is a matter of descent from the highest peak of the Brahmam 
down to us humans. The Brahmam turning outward and countless 
entities evolving from it: this process is called ‘evolution’. Each 
individual attaining his state of the Brahmam is modksha or 
liberation. Thus all those revealed outwardly from the Brahmam 
and going inward again is arohana or ascent. From the Brahmam 
down to the individual (or the individual Self) is ‘avardharia’ or 
descent; from the individual (the individual Self) to the Brahmam is 
arohana or ascent. Ardharia is the ascending order similar to the 
notes in music, sa ri ga ma pa dha ni. Avardharia is in the 
descending order-sa ni dha pa ma ga ri. From the Brahmam in the 
upper sa descending to ri is the individual Self; for the individual to 
obtain liberation he will have to go up to sa after passing through ga 
ma pa dha ni. Better than the words ‘descending’ and ‘ascending’, 
it seems to me are ‘unfolding’ and ‘folding’. The Brahmam, 
becoming outward are unfolding itself into the universe and the 
living beings, is evolution. The living beings caused by the 
unfolding have to turn inward and become the Brahmam. This 
process is aptly denoted by the word ‘involution’. 


What had unfolded have to fold again and end with the root 
base or muladhara. For this process we have to exert ourselves. 
But that alone will not be enough. That the great entity called the 
Brahmam has evolved into us is not something that has been 
accomplished by ourselves but by the sport of Ambal, her ila. So 
how can we, by our efforts alone, become the Brahmam again? It 
is true that, in the drama she conducts with individual souls, she 
has given us a part in which we have to undergo much trouble and 
exert ourselves in many ways, but that does not mean that we can 
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by ourselves achieve liberation, attain the state of the Brahmam. 
Through her grace alone can we reach this ultimate goal. The force 
that has thrust us outward, the same force has to thrust us inward. 
If you want the fan to work you have to switch it on. It does not 
stop on its own. Can anybody stop it by holding on to its blades? 
To stop it, it has to be switched off: the same button that you 
pressed to switch it on must be pressed again to switch it off. 


Ambal is the cause of Siva’s evolution [into the universe and 
all living beings]. But there is the other side of the coin of what the 
Acharya says at the very beginning of his hymn. If Ambal is the 
cause of the evolution of Siva into the individual souls she must 
also be the cause of the involution of these souls, their becoming 
Siva again. For this we must pray constantly for her compassion. 
We must take it that the Acharya, through the words of his hymn, 
teaches us to pray for her grace to bring about our involution into 
Siva. 

I said that Ambal has cast us in a role in which we have to 
exert ourselves in various ways. What are these efforts? And how 
are they to be made? The different kinds of efforts include karma 
or works, and the paths of devotion, jnana and yoga. Among these 
the Acharya shows the easiest and happiest path, that of devotion 
(bhakti parayana) through his Saundaryalahari. 


How do we make an inaccessible entity accessible to us? We 
must imagine it in a compassionate form and it will be within our 
reach. This attitude towards a deity is devotion or bhakti. Among 
the various rasas of love, among its many sweetnesses, is 
vathsalya, the affection of a mother for her children. The Acharya 
mingles vathsalya with the aesthetics of poetry in this hymn. If it is 
the Mother who showers her love called vathsalya on all her 
children, there must also be father (to go with the mother). That is 
why, right at the beginning of the hymn, the Acharya uses the 
words ‘Sivah Sakthya’, thus bringing before us for our dharsan the 
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Mother-Father pair. In doing so he shows how exalted Ambal is by 
depicting her as the Mother who gives strength to the Father. 


*** 


COSMIC FUNCTIONS WITH THE DUST ON AMBAL’S FEET 


Thaniyamsam pamsum thava chararīa pankēruha-bhavam 
Virinchih sanchinvan virachayathi lökānavikalam 
Vahathyënam Saurih kathamapi sahasréna sirasam 

Harah samkshudyainam bhajathi bhasitho ddhulanavidhim 


This is the second stanza. The first stanza said: ‘Hari-Hara- 
Virinchadhibhirapi aradhyam’ (Ambal who is worshipped even by 
Hari, Hara, Virincha and others--that is by Vishiu, Rudra, Brahma 
and others). This idea is elaborated here. If the Thrimurthi carry 
out their important functions of creation, sustenance and 
dissolution, they owe it to a trickle of Ambal’s compassion. 


It seems Brahma creates all these worlds out of a speck of 
dust from the feet of Ambal. ‘Pamsu’ means dust on the feet. Even 
in such dust there are some particles that are finer than others. The 
Acharya uses the word ‘thaniyamsam’ here to denote such 
particles of dust. When the entire Sakthi of the Parabrahmam 
assumes a form, is personified, a speck of dust on her feet is 
sufficient source material (root substance) to create the fourteen 
worlds. So much for the subject of creation. 


Then protection or sustenance. Ananta or Adhisésha on 
whom Vishrtureclines is himself an aspect of Vishriu, who is called 
Ananthapadmanabha. He who sustains the worlds supporting them 
with his one thousand heads, these worlds are only a speck of dust 
on the sole of Ambal’s foot. Here Vishnu is called Sauri. The deity 
at Tirukkarmapuram (in Tamil Nadu) is known as Sauriraja. 
Krishna Paramatma is called ‘Sauri’ because he is the grandson 
(son’s son) of Sūra of the Yadava clan. This name would be apt for 
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Balarama also. Being the elder brother of Krishria the name is more 
justified in his case: he is also one of the ten avataras of Vishrtu, 
and is, besides, said to be an avatara of Sésha. So there is nothing 
wrong in describing Maha Vishnu as Sésha and in saying that he 
supports the worlds with his one thousand heads. The very first 
word of the ‘Purushasikta’, which is a hymn to Purushdttama, the 
Lord, means that he possesses one thousand heads, 
‘Sahasrasirsha’. 


The direct or literal meaning of the statement that Vishitu 
supports the worlds with his heads is that he keeps them stable 
without their rolling away. But the inner meaning is that he 
sustains them, protects them. The Acharya says that Vishiu 
performs this function ‘kathamapi’, somehow. It is a difficult task 
but Vishriu carries it out somehow. Brahma accomplishes the work 
of creation with the dust from the sole of Ambal’s foot. While 
mentioning this the Acharya does not use the term ‘kathamapi’. 
Nor does he use it when he refers to Rudra destroying the worlds. 
He uses the phrase only in the context of Vishnu sustaining them. 
Creation is a function that is accomplished in a brief time. 
Destruction takes even less time. Is it not easier to destroy a thing 
than to make it? But protecting the world is a task that lasts an 
extremely long period, yugas, even kalpas. So only in this context, 
of Vishriu supporting the worlds for aeons, does the Acharya use 


the phrase ‘kathamapi’ . 


To carry on one’s head the dust from the feet of the great is 
considered right and proper, indeed a matter of great good 
fortune. Maha Vishnu carries on his head the dust from the feet of 
Ambal, the dust that means all the fourteen worlds. 


If Vishnu holds the dust from Ambal’s feet on his head, 
Isvara smears it all over his body in the form of ashes. The dust on 
Ambal’s feet, we saw, became the fourteen worlds. During the 
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time of dissolution Jsvara pulverises these worlds into powder and 
smears the same all over his body thinking to himself, “The source 
of the fourteen worlds was the dust from Ambal’s feet, so the 
fourteen worlds reduced to powder is the dust from Ambal’s feet. 


Ambal’s feet are a bright red; so the dust on them must also 
be the same colour. When Védhamatha (Mother Védha) prostrates 
herself before Ambal, keeping her head at the goddess’s feet, the 
red dust sticks in the parting of her (Védhamatha’s) hair as 
kumkuma. This idea is conveyed by the name included in the 
Lalitha-Sahasranamam, ‘Sruthi-simantasindurikrutha-pada- 
bjadhiilika.’ A speck of that kumkuma becomes the fourteen 
worlds and during the great deluge it is turned into sacred ashes 
(vibhati). It is customary to offer devotees the sacred ashes as 
Siva’s prasada and kumkuma as Ambal’s prasdda. Here the 
kumkuma itself has become the sacred ashes for Isvara. 


After stating in the first stanza that the Thrimurthi worship 
her, their functions are mentioned in this, the second stanza. So 
the truth is implied here that it is as a result of their worship of 


Ambal that the three gods have become capable of performing 
their functions. 


CAN WE START WITH THE FEET? 


The first stanza is like a ‘mangala sloka’ [signifying an 
auspicious beginning]. The text proper, we may say, starts with 


the second stanza, and it is a glorification of the dust on Ambal’s 
feet. 


‘Does not the portrayal of male deities start with the feet? In 
the case of female deities is it not customary to start the verbal 


depiction from the head? Why is it different here?’ Such questions 
may arise in the minds of people. 
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It is only when the entire physical form of a deity is 
described part by part that the ‘padhadhikesa’ order is observed 
for a male deity and the ‘késadhipadha’ order observed for a 
female deity. In the ‘Anandalahari’ section of the hymn there are 
no stanzas describing the physical form from the feet upward. It is 
in the latter section called ‘Saundaryalahari that we have a 
description of the physical form of Ambal : here the portrayal 
starts, according to the convention, with the crown and ends with 


the feet. 


When there is no complete description of the physical form 
of a deity, male or female, the feet must be grasped first. When 
you go to a deity for refuge you fall at his or her feet. Initiation is 
given by a deity in the form of a guru by placing his or her foot on 
the head of the devotee. Ambail is the mother of mothers, the guru 
of gurus. So whether we go to her for refuge crying ‘Mother’ or 
look upon her as our guru and pray for dhiksha (initiation) we have 
to hold her feet. So it is proper that the hymn commences in this 
manner [the Acharya, so to speak, grasping Ambal’s feet]. 


We must also consider the fact that, if Siva is united with 
Sakthi, it naturally means that Sakthiis also united with Siva. Since 
they are one in the form of Ardhanarisvara, describing Siva from 
head to foot is also justified. The Acharya has composed a hymn in 
this manner. Similarly, following the same logic, Ambal can also be 
described from foot to head in the same manner. We may take it 
that in this way the ‘inseparableness of Siva and Ambél is implied. 


The next two stanzas also dwell on the glory of Ambal’s feet. 
After dealing with the greatness of the dust on the soles of her 
sacred feet, the Acharya goes on to portray the greatness of her 


sacred feet themselves. 
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THE DUST ON AMBAL’S FEET 
IT DOES GOOD HERE AND HEREAFTER 


The third stanza mentions how the dust on the sacred feet of 
Ambal brings us her grace in many ways. After stating in the 
second stanza that it is through this dust that all cosmic functions 
are carried out, the Acharya says here how it brings blessings to all 
living beings and how it bestows grace on us by freeing us from 
worldly existence. 


Avidhyanam anthasthimira-mihira-dvipanagari 


‘Avidhya’ means ‘ajnana’ (nescience). It is a fearful kind of 
darkness, what is called ‘timira’ in the stanza. The darkness of 
ajnana conceals the self-luminous Athma that is within. For ajnanis 
the dust on Ambal’s feet sheds the light of jnāna that is like a 
shining chithy situated where the sun rises. ‘Mihira’ means the sun 
and ‘dvipanagari’ denotes a city on an island. When you look at the 
rising sun you would think it emerges from an island in the sea. 


Would it not be sufficient to say that the dust on the feet of 
Ambéal is the sun dispelling the darkness of ajnāna? Why should 
mention be made of the city on the island over which the sun rises? 
There is another version of the stanza for those who ask such a 
question. The relevant line is: ‘thimiramihiroddipanagari’ 
(‘thimira-mihira-uddipanagari’). ‘Uddipana’ is to make something 
brighter. If you follow this text, the meaning would be: ‘The sun 


that dispels the inner darkness of ajnāna and makes the light of 
Jnana brighter.’ 


Let us consider the two terms, ‘saprapancha’ and 
“‘nishprapancha’. The Saguria Brahmams that is associated with 
cosmic matters is ‘saprapancha’. ‘Nishprapancha’ is the Nirgusia 
Brahmam, the Ultimate Reality, that is without the Maya that is the 
cause of the prapancha or the universe. In the previous stanza 
Ambal was shown as the Saguria Brahmam: the dust on her feet, it 
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was mentioned, was the cause of creation, sustenance and 
destruction. In this stanza she is depicted as the Nirgurta Brahmam, 
the light of the sun that dispels the darkness of Maya. 


The doctrine of Adhvaitha would repeatedly come to the 
Acharya’s mind, even in the midst of composing a work of 
devotion. He would then at once tell himself: “Am I not composing 
a hymn for people with a dualistic attitude? So, though it is 
necessary to point to the ultimate goal of Adhvaitha here and 
there, I should not elaborate upon it.’ Thus he reduces the pitch to 
the dualistic level. That is how here, after speaking about dispelling 
the darkness of avidhya, he speaks about all those things that 
people hanker after in this world like intelligence and prosperity. 


Avidhya grips all except the great who have awareness of the 
Athma. Even people of high intelligence, ‘clever’ people, are not 
free from it. After stating that the dust from the feet of Ambal 
takes one to great heights by banishing nescience and bestowing 
the light of Athmic awareness, the Acharya says that, as a next 
step, it gives to the dull-witted, dualistic jnana of a high order that 
illumines their intelligence. 


Jadanam chaitanya-sthabaka-makaranda-Sruthijhart 


‘Jadanam’ means ‘for those who are so dull-witted as to 
resemble inert objects’, people with their knowledge or awareness 
dried up. In this state of theirs the dust on Ambal’s feet creates a 
fountain of honey that splashes inside them and makes them green 
[as opposed to their former dryness]. ‘Makaranda Sruthijhari’ 
means honey cascading. Honey or nectar is found in a flower, is it 
not? What is the flower here? ‘Chaitanya sthabakam’, the bouquet 
of living knowledge. Chaithanya is nothing but the supreme jnana 
called ‘chith’ . For the dull-witted the same becomes the cluster of 
flowers that splashes nectar and creates the light of intelligence in 
them. 
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The term ‘chaithanya kusumam ‘occurs in the Lalitha- 
Sahasranamam. ‘Kusumam’ means ‘flower’. In Kalahasti, Ambal 
is called ‘Jnanapinkodhai’ (Garland of Jnana). Chaitanya is the 
offering of libation to Ambal. It is the flower with which she is 
worshipped. We have these two names for Ambal in the Lalitha- 
Sahasranamam: ‘Chaitanyarghya-samaradhya’ and ‘Chaitanya- 
kusumapriya’. Together with them occur the names, ‘Sadodhitha’ 
and ‘Tarunadhitya-patala’. ‘She who is always bright like 
daybreak’ is ‘Sadhodhitha’ ; and ‘she who is red like the light of the 
morning sun’ is ‘tharuntadhithya-patala’ .The Acharya, it is likely, 
has used terms like ‘thimira-mihira-dvipanagari’ and ‘chaithanya- 
sthabakam’ inspired by the Lalitha-Sahasranamam. 


If the Acharya is reminded of the Lalitha-Sahasranamam in 
his Saundaryalahari, Miaka is reminded in his Panchasathi of the 
words of the Acharya himself. Muka, in the very first stanza of his 
Panchasathi calls Ambal ‘Parachidhripa’. That chith itself takes 
the form of compassion and Muka likens it to ‘Kashmira 
sthabakam’ , a cluster of saffron flowers, so tender and beautiful. It 
is like a creeper that entwines itself round the Kamakoti Pita of 
Kanchipuram. 

Kararia -parachidhripa kanchipurasimni kamapitagatha 
Kachana viharathi karuna Kashmira-sthabaka-komalangalatha 


Knowledge and wealth are what people usually hanker after. 
After referring to the dust on the feet of Ambal that imparts the 


light of knowledge to people, the Acharya speaks of the same 
bestowing wealth also: 


Daridhranam chinthamaniguianika 
Chinthamant, which has an aspect of the divine, grants all 
one’s wishes. Europeans speak of the philosopher’s stone but it is 


different and is more like our ‘sparsa-védhi’; when it comes into 
contact with an object, brass, lead or iron, it will convert it into 
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gold.for silver]. All it can do is to transmute a metal into gold. 
Chinthamaniis different: it fulfils our desires, creates whatever we 
desire. 


Kamadhénu, Kalpakavruksha, Chinthamarii-these three are 
wishfulfilling. Chinthamazti is like stone, earth, belonging to the 
category of insentient objects. Kalpakavruksha has elements of 
both categories, jada and chéthana (insentient and sentient), and 
belongs to flora. Flora take in water and grow roots and branches. 
Since they propagate themselves they belong to the chétana 
category. But, all the same, they are rooted to a place and since 
they do not have feelings and urges like humans and animals they 
also belong to the jada or insentient category. Kamadhénu is all 
chéthana, sentient. In physical form she is a cow but in wisdom she 
is superior even to human beings since she exists on a divine plane. 
The three, Chinthamani, Kalpaka tree and Kamadénu belong 
respectively to the mineral kingdom, vegetable kingdom and 
animal kingdom. 


The dust on the feet of Ambal is the Chinthamami that grants 
all the wealth desired by the poor. ‘Chinthamani-guranika’: 
‘gurianika’ means ‘garland’ . 

Later in the Saundaryalahari there is a reference to men who 
are extremely fortunate telling the beads made of Chinthamanii 
gems. Their rosaries are like the ones in which rudrakshas and 
crystals are strung together and they keep muttering the manthras 
that invoke Ambal: ‘Bhajanthithvam Chinthamani-gurianibaddha- 
kshavalayah. ’ There is a mention of Kamadheénu also in the stanza. 
The great men who perform the sacrificial rite chanting the 
manthras invoking Ambal do not use ordinary ghee but ghee 
obtained from the milk of Kamadhénu: ‘Siva gnau juhvanthah 
Surabhighrutha-dharahuthisathaih. ’ ‘Surabhighrutha’ is ghee 
obtained from the milk of Kamadhénu, Surabhi being another 


name of Kamadhénu. 
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A single Chinthamaii is enough to grant all one’s wishes. 
Since what Ambal gives is many times more than what we ask for, 
the rosary is said to have been made of many Chinthamanis strung 


together. 


The Acharya refers to Kalpakavruksha also in one of the 
stanzas of the Saundaryalahari, that too as part of the glorification 
of Ambal’s feet. He says that like Kalpaka there are four other 
celestial trees that grant all one’s wishes (‘tharuiam dhivyānām ’). 
Parijatha and Mandhara are two. Since Mandhara grants all the 
desires of the devout it is described as ‘sritha-janamandara’. This 
phrase occurs in many a devotional hymn. Santhana and 
Harichandana are the other two celestial trees. 


Panchaithé dévatharavo Mandharah Parijathakah 
Santhanah kalpavrukshascha pumsi va harichandanam 


‘The five celestial trees like Kalpaka fulfil the wishes of only 
those who stand in their shade, and only during the time they stand 
under them. And they do so with their hands which are the tender 
leaves sprouting at the end of their branches. And only the 
denizens of the celestial world can stand under these trees. But 
what about Ambal’s sacred feet? They fulfil the wishes of all 
people and at all times including the poor living in hovels in remote 
places,‘ observes the Acharya. Here he brings in the vegetable 
kingdom, reference to which is left out in the third stanza. 


The dust on Ambal’s feet (according to the third stanza) is 
the light of the rising sun that dispels nescience, the vital nectar 


that removes the inertness of objects and the Chinthamani that 
banishes poverty. 


What else does the dust do? For us what is important is 
becoming learned and prosperous. But for the Acharya-it is 
different: he wants all of us to be freed from nescience and from 
worldly existence. The Acharya first mentions (Stanza 3) freedom 
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from the darkness of nescience and concludes the stanza with the 
mention of freedom from the cycle of birth and death. In the 
middle two lines, though he brings in intelligence (or learning) and 
prosperity, he mentions in the first and last line, as guards so to 
speak, cessation of nescience. ‘Daridhrantam Chinthamanti 
guianika’: after saying this he concludes the stanza, with, 
Sjanmajaladhau nimagnaiam dhamsthrutha Murdaripu-varahasya 
bhavathi’. ‘Janma jaladhi’ is the same as what Tiruvalluvar calls the 
great ocean of birth. It is also the same as what Apparsvamigal 
describes as the great ocean that is false and illusory the ocean of 
birth and death. We are totally immersed in it. ‘Nimagnanam’ 
means ‘for those who are immersed’ . What is the dust on the feet 
of Ambal for those who are immersed in the ocean of worldly 
existence? Itis ‘Murdripu-varahasya dhamshtra bhavathi ’: Itis the 
tusk of the Boar incarnation of Maha Vishnu. What does this mean, 
being the tusk of the Boar incarnation? 


You will see among sculptures one showing 
Bhivarithaswami bearing the Goddess Earth on his tusk. 
Hirattyaksha stole Goddess Earth and hid her in the ocean. Then 
the Lord took the incarnation of the Boar and penetrating deep into 
the ocean scooped up Goddess Earth with his beautiful tusk and 
brought her up carrying her on his tusk itself. Similarly, the dust 
on the feet of Ambal is the Boar's tusk that takes us up from the 
ocean of birth and death: 


To denote Vishru’s Boar incarnation the Acharya uses the 
term ‘Muraripuvaraham’ . Vishnu got the name of Muraripu (foe of 
Mura) from the fact that he slew the demon Mura. Murari also 
means the same. [Both ‘ripu’ and ‘ari’ mean opponent, enemy.] 
Mura was a companion of Narakasura. Krishiia killed them both, 
Narakasura and also Mura who had come to his help. Instead of 
any of the names of Maha Vishitu proper, the Acharya uses the 
names the god came to have during his incarnation as Krisha- 
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Sauri in the previous stanza and Muraripu in this. This lends 
strength to the belief that he has a special fondness for the Krishna 
incarnation. 


x ee 


ABHAYA NOT GRANTED BY THE HAND 


In the next stanza (4) also the Acharya sings the praises of 
Ambal’s sacred feet. But he does not reveal it all of a sudden at the 
beginning itself and keeps us in suspense. 


Thvadhanyah panibhyam abhayavaradho dhaivathaganah 
Thvaméka naivasi prakatitha-varabhithyabhinaya 
Bhayath-thrathum dhatum phalamapi cha vanchasamadhikam 
Sararlyé lokanam thava hi charanavéva nipuniau. 


‘All deities other than you have the mudras of abhaya and 
varada. That is, they are seen with hand gestures that signify the 
banishment of fear and the granting of boons. You alone do not 
enact through your hand gestures to suggest that you grant boons 


to your devotees or banish their fear.’ This is what the first half of 
the stanza means. 


‘What!,‘ one might exclaim, ‘why does the Acharya speak 
like this? Does it mean that Ambal does not free us from fear? Is 
she notinstalled as Abhayambikaat Mayavaram?’ 


It is not the Acharya’s view that Ambal does not grant boons 
or that she does not free us from fear. All he says is that, unlike 
other deities, she does not do so with her hand gestures. 


“What does this mean?’ 


It means Ambāl grants us boons and frees us from fear with 
her feet This is what the Acharya mentions in the second half of the 
stanza. “Thava hi charariau éva nipunau’: ‘your feet themselves are 


capable of doing the same’ , granting us boons and freeing us from 
fear. They are ‘specialists in the same. 


486 


What the celestial trees do with their branches (which are 
their hands) Ambdl does with her feet. I have already spoken about 
this idea which occurs in a later stanza. Here the Acharya says: 
‘Your feet have the special ability to protect your devotees from 
fear (‘bhayath thrathum’) and to shower on them boons far more 
than what they ask for (‘phalamapicha vancha samadhikam 
dhathum’).’ 


What one does with one’s hand entails mental and physical 
effort. Work itself is called ‘karya’ and the word is derived from 
‘kara’ meaning -‘hand’ . Deities other than Ambal have to use their 
hands (make hand gestures) and strain themselves in granting 
boons to their devotees, in freeing them from fear. ‘But you are 
all-powerful. You accomplish everything with ease and all that is 
needed is your mental resolve.’ Ambal performs the five functions 
(Panchakruthya) like creation, sustenance and so on by flickering 
her eyebrows for a moment. The Acharya states this later 
(Stanza 24): ‘Kshanachalithayoh bhrilathikayoh’ , by knitting for 
a brief moment her eyebrows that are like creepers. A deity like 
her does not have to make any effort with her hands to give boons 
to her devotees or to free them from fear. Her very presence is 
enough. What is her form like? 


‘Lokanam saranyé, ’ says the Acharya. She is the refuge of all 
the worlds. So all people fall at her charanas (feet), chanting 
‘charartam’ (‘we come to you for refuge’). While she, as her 
natural self, is the refuge of all, her feet grant boons and ward off 
the fear of all those who go to her seeking her protection. She does 
not have to make any effort for this. She is like a flower spreading 
its fragrance. 

When you pray to a deity for freedom from fear you will 
receive just that boon (freedom from fear) and nothing more. But if 
you ask for this or that you may receive more than what you ask 
for. The feet of Ambal are such-they give you more than what you 
ask the goddess for ‘vanchasasmadhikam. ’ 
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One question may arise here. ‘Why cannot Ambdl give her 
devotee abhaya (freedom from fear) as one among the many boons 
she grants? You ask for this and that and if you ask the Lord for 
abhaya he will grant that boon too. So why should abhaya be 
separated from other boons and why should you specially pray 
for it? 


Abhaya is not a commodity belonging to the give-and-take 
business. Itis indeed another name for Adhvaitha. The Upanishads 
themselves say: ‘There is fear only when there are two (dvaitam).’ 
When there is only one what else is there of which you have to be 
afraid? Only when there is a second entity do you have reason of 
any fear being caused by it. ‘If a man thinks that there is even the 
slightest difference between him and the Brahmam he will be afraid 
of it,“ so says the Thaithiriyva upanishad. When we think of the 
Brahmam as being separate from us, that is as the Sagua 
Brahmam, ours is an attitude of devotion mixed with fear for it. 
Europeans speak of a man’s ‘God-fearing’ nature as among his high 
qualities. When does such a fear cease to exist? When we have the 
Adhvaithic realisation that we do not exist as a jivathma (individual 
Self) separate from Jsvard. When there is One Object, without a 
second, there cannot be two separate entities, one who grants 
boons and the other who receives them. The hand gesture called 
abhaya just serves the purpose of a mark for a deity but in truth 
abhaya is an abstract concept. It is a mark of the state of the 
Supreme Truth, a state in which there cannot exist the business of 
giving boons and of receiving them. The Lord frees us from all fear, 
the fear of being born again, the fear of death, the fear of being 
dualistically separated; but abhaya is the realisation of Adhvaitha. 


That is why it is not included among the boons and treated 
separately. 


Why then should Vara and abhaya (the granting of boons and 
of freedom from fear) be divided into two separate categories? In 
other systems (that are dualistic) the banishment of ‘bhavabhithi’ 
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or the fear of being born again and again is considered the highest 
of the Lord’s blessings and in keeping with its importance abhaya is 
mentioned separately. These systems do not go beyond such an 
explanation. 


In the abhaya gesture of a deity, the right hand will point 
upward. They (those belonging to dualistic systems) would say 
that it points to the upper realms of Vaikuntha or Kailasa. We 
(Adhvaithis) would say that it points to the state of Advaitha which 
is absolute and undivided like space. 


In the vara hasta (the hand gesture denoting the granting of 
boons) the hand will point downward. To say 1 want this, ‘‘I want 
that’’ bespeaks an attitude that betrays that the devotee belongs to 
a lower plane. That is why the boon mudra is like that. Giving 
anything with the left hand is usually regarded as not dignified. But 
it can also be taken in a good sense. After all, Ambal herself 
belongs to the left. The hand that signifies abhaya is quiescent or 
functionless and belongs to the side of Siva who is all quietude. So 
the vara hastha that blesses belongs appropriately to the left where 
Sakthi is. To what does this hand point? To Ambal’s lotus feet. ‘I 
give you my feet. Hold them. That is the great boon.’ We can thus 
interpret the boon mudra in this high sense also. 


ka 


DEITY OF THE HYMN HINTED AT 
The Acharya observes in this stanza (4) that hand gestures 
are associated with deities other than Ambal. He says: “You do not 


make the hand gestures denoting the grant of boons(vara) and of 
freedom from fear. You are the only one who does not grant boons 


and freedom from fear by making hand gestures. ’ 
He says so having in mind Ambal in her form of Lalitha 
Thripurasundari whois, after all, the subject of this hymn. 
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Since it is said that if Siva is activated it is because of her, it 
follows that she is the source of the power of all deities. That being 
the case, if they grant boon and abhaya their power for doing so is 
also derived from her. Would it not then mean that she is the 
highest of those granting boon and abhaya? What other deities do 
with their hands she does with case with her feet. But Ambal in her 
form of Bhuvanésvari does have the hand gestures of boon and 
abhaya. Even Thripurasundari in her form of the Child Amba (she 
is Bala, Ambal as daughter), has hands with the boon and abhaya 
mudras. 


‘Thvadanyah panibhyam abhayavaradho dhaivathaganiah’ : 
‘the groups of deities other than you have mudras of boon and 
abhaya.’ We should not take the Acharya literally here, that all 
deities other than Ambal have hand gestures of boon and abhaya. 
In any direction we turn, in every nook and corner, we see 
Vignésvara. Does he have these hand gestures? No. What about 
Nataraja? He has the abhaya hand but not the boon. We see in 
many temples that the icon of Vishiu-Durga has only the abhaya 
hand. Minakshi does not have either. As for Maha Vishriu he has 
hands holding the conchshell, the discus, the mace and the lotus, 
but he has no boon and abhaya hands. 


Varadaraja in Kanchipuram has only the abhaya hand but no 
vara hand, even though he is Varadaraja. With the hand that is 
usually associated with the granting of boons he holds the mace. 
Everywhere, Mahalakshmi is seen with both the vara and abhaya 
hand gestures. Sarasvathi has neither, 


In the case of Durga and some idols of Subrahmariya the 
abhaya hand is on the right side and the left hand directly opposite 
rests on the thigh - this is known as the ‘druhasta’ (hand on the 
thigh). In the case of Venkataramania the right side has the vara 


hand and the left hand directly against it is placed on the thigh 
(aruhastha). 
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Lalitha-Thripurasundari has neither a hand with vara mudra 
nor an abhaya hand. Instead she has the bow of sugarcane and the 
arrows of flowers. In a later stanza, however, the Acharya 
expresses the view that all the four hands of the goddess grant 
abhaya. In the beginning Brahma, like Siva, had five heads. But 
because of an offence committed by him Siva plucked off one of 
them. The Acharya says in the stanza referred to above that 
Brahma adored the four hands of Ambal in the belief that the 
remaining four heads of his would not be endangered and that each 
of them would receive the abhaya of one of her hands. It seems 
that when Ambal, instead of her husband, grants abhaya she would 
be committing an improper act- an offence-if she did it with her 
feet. So it was that she granted freedom from fear to Brahma with 
her hands. 


So, but for her form of Thripurasundari, Ambdal has the vara 
and abhaya hands. Apart from her, a number of other deities also 
do not have these hand gestures. But because of poetic licence and 
in order to heighten the glory of the subject of the hymn, that is 
Ambal, the Acharya states with a bit of exaggeration: “All deities 
other than you have the vara and abhaya hands. You alone do not 


show yourself to be possessing them.’ 


He describes the mudras, the hand gestures, as ‘“abhinaya’, 
acting ‘varabhityabhinaya’. The mudras mentioned for action in 
the Natyasasthra are the same as those mentioned in the manthra 
Sasthra. ‘Abhinaya’ is giving outward expression to one’s inner 
feelings and emotions through movements of one’s face, hands and 
legs. Of them, the feelings or ideas conveyed through the hands, 
particularly with the fingers, are called mudras. 

In the first three stanzas it is not clearly stated which of the 
many aspects of Ambal or forms is the subject of the hymn. From 
the title too we cannot make out what it is-or who it is -- and we 
have two titles, ‘Anandalahari’ for the first section and 
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‘Saundaryalahari’ for the second. It is only in the fourth stanza 
that the Acharya gives a little clue by stating that she [Ambal or her 
form that is the theme of the hymn] has neither a vara nor an 
abhaya hand. He speaks about what she does not possess, but not 
what she does possess. He does not, for instance, mention the 
number of hands she has nor the objects held by them. So there is 
much room for conjecture about who she is. In the next two 
stanzas also the Acharya does not reveal the secret but he gives 
some more clues as to who she is. It is only in a subsequent stanza, 
in the seventh, that he describes the characteristics of the deity, 
the subject of his hymn, in the manner of a dhydana-sloka, 
mentioning at the same time that she is the presiding deity of the 
Srividhya thanthra, that is Lalithambika, or Thripurasundari. But 
even here he does not mention the name. Throughout the hymn he 
does not mention it anywhere. The Acharya has followed the 
poetic technique in this. He does not disclose the name of the deity 
(the subject of his hymn) at the very start and excithes the reader’s 
interest by revealing it little by little by offering clues, and finally 
loosening up and emptying it all, so to speak. 


wk 


CAN KAMA EVER BE A BLESSING? 


In the next stanza, that is the fifth, the Acharya says that it 
was by performing puja to Ambal that Maha Vishnu was able to 
assume the divinely alluring form of Mohini that stirred so firm a 
mind as that of Siva and created in him love for that form. During 
the churning of the ocean for amrutha (ambrosia), Vishriu took the 
form of Mohini and by enchanting the asuras by her beauty and by 
clever talk denied them their share of the ambrosia and distributed 
it among the celestials. You must be familiar with this story. 
Paramésvara was smitten with love for Mohini and married her. 
The child born of their union is Ayyappa-Sastha, also called 
Hariharaputra, after his parents. In his Siva-padhadhi-kesantha- 


492 


sthothra, the Acharya extols Vignésvara, Subrahmariya and Sastha 
It is in the land where Malayalam is spoken and where the Acharya 
was born that Ayyappa-Sastha is more famous than anywhere 
else. 


In the context of the arousal of the desire in the Brahmam to 
conduct the affairs of the world, did I not say that the Brahmam 
and the Brahmasakthi were spoken of in erotic terms as the 
Kamésvara-Kamésvari pair? It was by worshipping Ambal that 
Maha Vishitu, as Mohini, was able to involve Paramésvara in love. 
This idea occurring here gives us a clue to the fact that Kamésvari 
is the subject of the hymn. It is also supported by the statement in 
the previous stanza that the deity of the hymn does not have the 
hastha-mudras denoting the hands that grant boons and freedom 


from fear. 


The second half of the stanza confirms our guess about the 
deity hymned. It says: ‘By prostrating himself before you and 
obtaining your grace did Manmatha acquire the form that Rathi 
‘lapped up’ with her eyes, a form that was visible only to her. And 
then even those, including the sages, who had conquered their 
senses, were possessed by Manmatha and so were inspired by 
love.’ 


Manmatha who had been reduced to ashes by Isvard was 
restored to life and to his old position by Kamésvari. This supports 
our conjecture that Kamesvariis the subject of the hymn. 


How can Ambdl be extolled as the one who imparted the 
power to Manmatha to drag Isvara into kama, Isvara who is the 
embodiment of jnana and the object of our adoration? Again how 
can she be praised, she who gave strength to Manmatha to enchant 
even the sages and inspire their minds with desire? “Itis a hymn of 
a high order and it is by the Acharya. How can we find fault with it 
in this manner?’ Such a question does arise even though we are 
reluctant to ask it. Jndna arises when the illusory world ceases to 
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exist for us. But here, in this hymn, the creation of the world is 
attributed to Ambal. There is jnana only when there is no kama. 
But here Ambāl is adored as the one who strengthens kama. Can it 
be so? Ifitis, we are gnawed by doubts as to whether kama itself is 
ablessing. 


There must be forces opposed to one another which clash 
with one another. The good forces must fight with the bad ones 
and win and hoist the flag of victory. Only then can they take pride 
in themselves. That also creates an interest in life. If there is no 
opposition to the good forces and if things go smoothly for them 
they may not even become known to the world. Also it will all be a 


bore. You will know the comfort of shade only after you have been 
in the sun. 


The tussle between opposing forces is to show that 
ultimately good will be victorious. It is to demonstrate this truth 
that the still and quiescent Parabrahmam is said to have the urge of 
Kama and is associated with the cosmos. It is because of the kama 
of the Brahmam that the universe came into being. Then the 


sentient cosmos grew with each sentient creature becoming 
subject to kama. 


A strange thing about the opposing forces of good and evil is 
that the good forces have evil elements in them and the evil forces 
have good elements in them. We must have an understanding of 
this subtle truth in our struggle so as to fully appreciate the cosmic 
drama and its various moods. That desire and anger are bad is a 
statement based on a generalisathion. If you go deep into the 
subject you will recognise that they too have good aspects. You 
must have desire for the good, for good subjects. Bad objects must 
arouse anger in you. In such a sense desire and anger are not evils. 


They may even be necessary at times. Even in what appears to be 
good or virtuous bad elements may lie hidden. 


494 


There are two things to be considered above everything else: 
the Lord bestowing his compassion on us is one: the second is our 
going to him for refuge, our surrendering to him. These two are 
possible only when there is creation and when there are bad 
elements which it is necessary for us to combat. The highest as far 
as the Lord is concerned is bestowing his compassion on us; and 
the highest on our side is to surrender to him. The best we can do is 
not to do anything, realising that we are incapable of doing 
anything. 


If there was no creation or if there was creation and yet 
people were not troubled by desire, anger and so on, where would 
be the occasion for Ambal to show her compassion? If there was 
no trouble for anybody and everybody was satisfied with his or her 
lot, who would care for Ambal’s compassion? When we fight the 
forces that oppose us as best we can and eventually realise that we 
are not strong enough to triumph over them, only then will we 
think of Ambal and go to her for refuge. crying, ‘You alone are our 
help.’ And only then will we experience the great joy of surrender- 
and only then will Ambal come rushing to protect us and only then 
will there be full scope for her to show her compassion and take 
delight in the same. When Ambal’s protection becomes an 
accomplished fact, the compassion of ‘that side’ [that is of Ambal] 
and the surrender of ‘this side’ (that is our going to her for refuge) 
will be dissolved in the confluence of the flows of joy experienced 
by both sides. Any kind of inquiry now into whether it was the 
victory of Ambal or of us [the individual Self] has no meaning: the 
individual Self becomes she, that is becomes Ambal. 


It would be all right even ifa hundred thousand or ten million 
people were spoiled and their lives rendered futile. It would be 
enough if one in ten million became successful in the fight against 
evil forces and went beyond creation. Is it necessary for all the 
seeds borne by a tree to become trees? Do the millions of sperms 
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produced by a man become fertilised and become his offspring? 
Similarly, it would be enough if one in ten million people attained 
fullness. In that, Ambal thinks, the purpose of creation will be 
fulfilled. 


Even all those who have been spoiled and become futile will 
not remain so for all time. Our religion does not subscribe to the 
doctrine of eternal damnation. Madhvacharya gave expression to 
such a view. We may take it that he hoped that at least by instilling 
fear in the minds of people they would be turned to good. It is our 
general belief that there is liberation even for a great sinner. Even if 
it lakes aeons and aeons, Ambal will correct her children who have 
been spoiled and hold them in her lap. 


A King was away from his capital to wage a war. On the 
scene of battle he saw one of his ordinary subjects and asked him 
to see him in his camp. ‘I will be denied entry into your camp,’ the 
man said. “You must give me your signet ring or something 
similar.’ The King gave him a ring but on examination it was found 
to be the enemy king’s signet ring. The man was puzzled. The king 
laughed and explained to him why he had given him such a ring. 
‘Many people have taken my signet ring for this and that purpose. 
Already there is a long queue of such men. If you join this queue it | 
will take long before your turn comes and by then the purpose for 
which I want you will have lost its urgency. That is why I gave you 
the enemy king’s signet ring. We have confiscated such rings from 
his spies and what I have given you is one of them. Keep it hidden 
and pretend to come stealthily to me, making sure that you will be 
seen by my bodyguard. They will take you captive, inspect your 


Person and, seeing the enemy king’s signet ring, bring you to me 
before it is the turn of all others. 


What Ambél does is similar. Desire and anger are like the 
enemy king's signet ring that takes us to her. Krishna Paramatma 
asked Kunthi her wish. ‘I want suffering. Grant me that. Then 
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alone will I think of you, she said. How is suffering caused? By 
desire, anger and so on. Only when we are tormented by them, 
when we suffer their consequences do we think of the Lord and 
pray to him. We will then realise how the creation of this world, 
kama and krödha (anger) are all blessings. 


If Ambal bestows kama on an individual it is because she will 
have an opportunity to show her compassion. But this does not 
stop with that individual. It is an ‘arrangement’ by which the 
children born of his kama will also receive her compassion It is 
because of her compassion that they (the children) are born [they 
get their janma]. One more point to be added to what has been said 
here and which is contrary to our beliefs concerning desire and 
anger: Great men have sung, they have indeed cried loudly as if in 
despair, ‘No more birth.’ But here it is stated that the fact that 
many are born because of the kama of one entity is a blessing. How 
can that be? 


It is all right to cry, ‘No more birth.’ But can people who 
have bundles and bundles of karma still to be exhausted escape by 
crying like that? To work out their remaining karma they have to 
be born again and again and live virtuously. If there is no kama how 
can people be born again so as to unload their burden of karma? 
During the time an opportunity is given them by rebirth and if they 
do not wash away their past karma and not add further to the 
impurity of their karma, it will be their own fault Birth is an 
opportunity given us to bring an end to further birth. We must 
understand this truth and act accordingly. 


It is out of her compassion that Ambal created kama and 
appointed Manmatha as its authority: she did so because people 
should have an opportunity to exert themselves so as to be freed 
from birth. She established a system in which kama is one of the 
aims of a man’s life along with dharma, artha and moksha. Kamais 
to be experienced in the householder’s stage of life and in a 
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disciplines and restrained manner, according to the tenets of the 
Sasthras. If life is lived in this manner, in due time you ‘will be 
freed from kama, become purified, and taken to the higher stage of 
sanyasa. 


There are exceptions to all rules governing matters in 
creation. In keeping with this Ambal has created a few individuals- 
a very few individuals-who observe strict brahmacharya from 
childhood and remain sanyasis till the very end of their lives. 


‘These explanations are all right. But why should Jsvara who 
is the personification of jnana have been disturbed by kama? Why 
should the minds of seers-seers who have conquered their senses- 


be similarly disturbed? And why should Ambil be adored for doing 
the same? 


That they were agitated by kama is not the end of the story. 
The fact is they became pure again. If they were at one time subject 
to kama it was for the well-being of the world. Thus Hariharaputra 
‘was born to slay a demon who had received a boon according to 
which only such a son (of Siva and Vishru) could slay him. If 
Visvamitra had not been enchanted by Ménaka there would have 
been no Sakuntala and the play Sakuntalam. If Vyasa had not been 
attracted by Kruthasi there would have been no Sukacharya who 
was unmatched for his observance of Brahmacharya. 


These accounts remind us that without the help, without the 
grace, of Parasakthi, anyone, whoever he be, will stumble and fall. 
We should not think that we can achieve things on our own and we 
mustremain humble always, seeking her grace. 


We must also consider this : whoever has the power and 
authority to create something, he alone has the power and 
authority to destroy it. If the government alone has the power to 
make laws it means it alone has the authority to rescind them. Can 
we, on our own, change the laws of the government? If Ambal has 
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the authority to create this world as well as kama, she alone can 
free us from this world-and she alone can give us a helping hand to 
become freed from kama. There is another side to the fact that she 
appointed Kama (Manmatha) an authority and brought even seers 
under his spell. A coin has an obverse side and a reverse side. That 
Ambal brought seers under the spell of Manmatha may be taken as 
the obverse side of the coin. The reverse side of it is that of her 
bidding Manmatha to keep away from certain individuals and 
keeping them untainted. Manmatha is an authority so far as we are 
concerned; he is a servant of hers. We cannot triumph over kama 
on our own. It has to happen by her ‘issuing orders’ to that effect. 
She who sets Manmatha on us, she alone has the authority to keep 
him away from us. The present stanza speaks only of Ambal urging 
Manmatha to bring us under his spell. We must understand that 
there is a reverse side to this, that she will grant us the grace of 


destroying Kama. 


THE POWER OF AMBAL’ S SIDELONG GLANCE 
IT MADE KAMA A TRIUMPHANT HERO 


The next stanza (6) is entirely devoted to Manmatha. The 
dualistic world emerging from non-dualism as a result of kama or 
desire and then the same dualistic world being made non-dualistic 
through the compassion of Ambal has a central place in her sport. 
Kama (Manmatha), who is the personification of desire, has great 
importance here. Ambal herself has divine names like Kamésvari 
and Kamakshi. 

Dhanuh paushpam maurvi madhukaramay1 Panchavisikhah 
Vasanttah samantho malayamarudayodhana-rathah 
Thathapyékah sarvam himagirisuthé kamapi-krupam 
Apangaththé labdhva jagadhidhamanango vijayathé 
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‘With weapons by no means strong Manmatha triumphs over 
all the world. What is it that gives him such power? It is Ambal’s 
sidelong glance, ‘ this is the import of the stanza. 


What are Manmatha’s weapons or tools? The first is ‘dhanuh 
paushpam’, a bow made of flowers. 


Why does Manmatha go to war? He wants to conquer all 
creatures of the world, that is he wants to subject them to kama or 
desire. He sets out on his chariot, bearing in his hands his bow and 
arrows and taking with him his companions and assistants. We are 
amused to note what his bow and chariot are like. 


The first, the bow is made of flowers; 


That Manmatha’s bow is the sugarcane is common 
knowledge. If all [warriors] have iron bows, he has a sugarcane 
bow. If it is bent it will break. But, according to the Acharya, 
Manmatha has even a more fragile bow, one made of flowers. 
Though not as strong as one made of iron, a sugarcane bow has 
some weight. If you hit aman on his head with it, it will hurt. 


“Was it right on the part of the Acharya to have changed 
Manmatha’s bow, make it one of flowers instead of sugarcane? For 
any deity his weapons are like his eyes, nose and so on, part and 
parcel of his makeup. When we perform puja or homa to a deity it 
is on the basis of his/ her physical parts and the weapons possessed 
by him/her. Then why has the Acharya changed the weapon of 
Manmatha? Could it be that the true form of ‘paushpam’ is 
‘paundram’? The bow of Kama and Kamakshi is the sugarcane 
called ‘pundra ikshu’. In the Syamaladankam Ambal is addressed 
as ‘Pundrekshu-pasankusa-pushpabanahasthe’. I was wondering 
whether ‘pundrekshu’ was taken to be ‘paundram’ and whether 
‘paushpam’ was wrongly derived from it. Then I reminded myself 
how it was in the Amarakogam. I discovered that ‘paushpam’ was 
right, that the Acharya had not changed the bow of Manmatha: to 
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think so would be sacrilegious. I had also thought of the possibility 
of the Acharya having correctly used the word ‘paundram’ and of 
someone else wrongly inscribing it on the palm-leaf. I was wrong 
in thinking thus. Among the many names of Manmatha mentioned 
in the Amarakosam we have the following: ‘pushpadhanva 
Rathipathir Makaradhvaja Atmabhiah. ’ ‘Pushpadhanva’ is the same 
as the word used by the Acharya, ‘dhanuh paushpam.’ There is no 
mention of sugarcane (of Manmatha having a bow of sugarcane) at 


all. 


Subrahmariya, it is said, has two peacocks (as his vehicles). 
He had a peacock as his mount front his childhood itself. Later he 
slew the demon Sūrapadma and made him a peacock which 
became another vehicle of his. Thus he has two peacocks. In some 
temples the head of the peacock is to his left and the plumage is to 
his right. It is the peacock that was originally Sdrapadma. But in 
most temples of Subrahmariya the head of the peacock is to his 
right and the plumage to his left. And that is the divine peacock be 
has had from the very beginning. Similarly, it occurs to me that 
Manmatha has two bows, one of flowers and another of sugarcane. 


Manmatha’s arrows are also flowers. In the Amarakosam we 
find that one of his names is ‘Kusuméshu’, ‘Kusumam’ = flower; 
“shu’ - arrow; so ‘Kusuméshu’ means one who has arrow(s) of 
flowers. In the present stanza we have the term ‘Pancha visikha’, 
meaning five arrows. The number of arrows is mentioned but not 
what they are. Usually warriors keep a large number of arrows in 
their quiver. But Manmatha has just five, and they are delicate 
flowers. The five flowers: aravinda, asoka, chitha navamallikaand 
nilotpala, according to the Amarakosam. ‘Panchasara’, one with 
five arrows, is one of the names of Manmatha mentioned in that 
lexicon. 

The bow of flowers is not hard and there are just five arrows. 
We usually speak of certain objects piercing us like an arrow. But 


501 


these arrows of Manmatha are the opposite in nature. Instead of 
piercing us, any one of these arrows is such that the moment you 
see it you would like to rub the most delicate part of your body, 
your eye, with it. The string of the bow is made of honey-bees. 
These may seem to cause some fear. The pain will be unbearable if 
they happen to sting us. But, then, they are not meant to sting the 
‘target’ of Manmatha. If they go seeking the target how will 
Manmatha be able to discharge his arrows? How do you then 
account for their presence? The answer is they enjoy the fragrance 
of the bow of flowers and the flower arrows and keep humming in 
joy. 

Now the sugarcane bow. Sugarcane is the source of sugar or 
jaggery, the source of the sweetness of everything. In the present 
stanza what is mentioned is the flower-bow. But the sugarcane- 
bow comes naturally to mind. And does not Ambal bear in her 
hand the sugarcane bow? Since Kama and Kamésvari have the 
same, to speak of Kama having the sugarcane bow may not be 
wrong. Like sweetness among tastes so is love among feelings. We 
liken hatred, the opposite of love, to sharpness of taste. When we 
say that so-and-so speaks sharply or pungently, don’t we mean he 
speaks with hate? So if we wish to battle with someone and 
vanquish him the right thing to carry would be a weapon of chillies. 


As for Manmatha, he carries the opposite, the weapon of 
sugarcane. 


Sugarcane is the sweetest thing in the world, and the softest 
are flowers. The bark of a tree is rough. If we happen to rub 
ourselves against it we will bleed. Some trees have thorns sticking 
out of their bark or stems. The leaves may be tender and soft but 
they are often uncomfortably sticky and as the days pass they lose 
their smoothness and become harsh to the touch. Take any fruit 
When itis tender it will be rough; both the unripe (the stage after it 
is tender and ripe fruit will be smooth to the touch, but the sap 
oozing from the stalk will be sticky. Flowers are the purest of 
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things, the lightest, the softest and the most beautiful. However 
wild or brutish a man may be, his eyes arc delicate and even a 
speck of dust can make them red. Similarly, a tree like the banyan 
may be gnarled and knotty and adamantine but how delicate are its 
flowers, how soft. Is it not remarkable that Manmatha has five 
such flowers for his arrows? Aravinda, asoka, chutha, navamallika 
and nilotpala - each of these stands for a particular sense organ. In 
the Lalitha Sahasrandamam the five arrows borne by Ambalare also 
associated with the five senses. They are called the 
‘Panchatanmatra-sayaka’: the five tanmatras are the five subtle 
bhuthas perceived by the five senses, the five bhiitas being sabda 
(sound), sparsa (touch), rapa (form), taste (rasa) and gandha 
(smell). 


If the five arrows are to be aimed at the five senses, what is 
the bow from which they are to be discharged? It is the mind which 
is the support of the five senses. The Lalitha -Sahasrannamam has 
this name for Ambal ‘Manorupékshu-kédanda’ (the one with the 
bow of sugarcane symbolising the mind). The name ‘Pancha- 
thanmathra-sayaka’ comes later. 


Each flower symbolises a sense. Not only that, each is 
associated with one of the five thanmathras. Where there is a 
flower there is a bee also. I think that the bee provides one of the 
thanmathras that the flower does not have. The flower is soft to the 
touch is beautiful to behold (has a beautiful form), has the taste or 
rasa of nectar and has a pleasant smell. But it does not have the 
beauty of sound. And this lack is filled by the humming of the bee 
that comes in search of its nectar. Manmatha does not go to battle 
with the cry of ‘Kill’ but with the music of the bees humming, the 
bees that make up the string of his bow. 


Thus the bow, its string and arrows are not what ought to be, 
that is there is nothing warlike about them in strength or 
harshness. There are weak Kings, who have strong vassals paying 
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them tribute and on the strength of the latter they keep winning 
laurels of victory. What about the king that is Kama? Has he any 
strong and tough assistants to help him? No, there is none. 


‘Vasantah samantah’ 


The vassal of Manmatha, his assistant and companion, is 

Vasanta Or Spring. It is said that the season of spring personified, 
Vasanta, comes as the companion of Manmatha to serve him by 
inflaming the passion of people. He is the embodiment of the time 
when it is extremely pleasant, when the sun is gentle and it is 
neither hot nor cold. On his advent the trees, shorn of their leaves, 
will acquire a raiment of green and give shade to people. And there 
will be a riot of flowers. The season of spring is also called 
‘pushpa-samayam’ (the time of flowers). The sun is not harsh now 
and the cold is not biting, and it is a feast for the eyes and the nose. 
Is it not amusing that the one who personifies such a season should 
be a companion to the belligerent Kama? It is customary for a 
combatant in a war to discharge the agnéydstra or the 
stambhanastra. Here, however, the companion of our warrior is 
one who creates salubrious weather. 


When we come to consider the chariot on which Manmatha 
rides we will have more reason to be amused. 


‘Malayamarudayodhana-rathah’ 


‘Ayodhana’ = for the purpose of war; ‘rathah’- chariot; 
‘malayamarut’ = the wind blowing from the mountain called 
Malaya: it means the cool wind redolent of the scent of 
sandalwood. Instead of spreading poison gas this enemy spreads 
the extremely pleasant and cool wind by making it his chariot. 
Since itis described as ‘mandam’ it Means it is not a strong wind. 


Manmatha’s weapons, his bow and arrows, are at least seen 
by the eyes. But his companion Vasanta and his chariot of wind are 
not visible. We know that spring is here when the trees that are 
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bare burgeon and the mango blossoms and jasmines spread their 
fragrance. It is only by feeling the pleasant wind blowing on us that 
we recognise the arrival of the Marut chariot. Here we have an 
enemy vehicle like this, not the usual tank that comes rumbling 
along and crushes us tinder. Strangest of all is the warrior himself, 
Manmatha. What is he like? ‘Anangah. He is Ananga. He has many 
names like Madana, Manmatha, Mara, Kandarpa and Kama. But it 
is very meaningfully that the Acharya has chosen the name of 
Ananga here. 


What does the name mean? Ananga = An + anga, one without 
any limbs, incorporeal. It means Manmatha has no body or form. 
After he had been reduced to ashes by Paramésvara, Ambal 
restored him to life but without his body. She did not want to undo 
totally what her husband had done. It is for this reason that, 
though she restored him to life, she did not restore him to his body 
or form. But, out of compassion for his wife Rathi, Ambal blessed 
her that she would be able to sec his physical form - that is she 
alone. For all the rest she made him a force like light, sound and 
wind. 

A warrior would be well-nourished, big-built, with sinewy 
arms and legs. He would be fearful to look at as he twirls his 
moustaches. In our story the warrior is different. Leave alone his 
being not strong like one whose hands reaches down to the knees, 
Manmatha cannot be shown even as a gaunt and thin figure; he is 
formless. 

Though Vasanta (Spring) has no visible form, you can know 
him from nature, from its luxuriance and guess what he is like. 
Even the chariot of Malayamaruta you may know from the wind 
blowing on you. But the one who has all these angas, the ‘angi’ 
who is the root of it all, you cannot guess what he is like in any 
way. He cannot be known and yet he remains a very subtle force 
penetrating each and all and holding sway over them. How strange! 
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One who has no body triumphs over all the world with instruments 
ridiculously weak. 


During the slaying of Thripura, Paramésvara had a 
tremendously strong bow in the Meru mountain and its string was 
the serpent Vasuki and the arrow was Maha Vishiiu himself. The 
sun and the moon were the wheels of his chariot, the earth was its 
floor and the charioteer was Brahma. But he did not use any of 
them to destroy the Thripura demons. He just laughed. That was 
all. There was no flailing of hands or legs by Siva, no wrestling with 
his foes, no flexing of muscles. Paramésvara just laughed. He 
laughed thinking to himself: ‘Ihave Parasakthiin me, but thev have 
come [that is Maha Vishnu, Brahma and the rest thinking I would 
need their help.’ The moment he laughed the Thripura demons 
were reduced to ashes. 


Although Paramésvaraé had powerful instruments or 
weapons, he won without using any of them. Manmatha wins his 
war, with weapons that are not strong in the least. The reason is 
the same for both. It is Ambal [who is behind their victory]. She 
brought the Lord success by residing in him as Parasakthi. And 
Here she has made Manmatha victorious all over the world by 


casting on him her sidelong glance for a fleeting moment, and thus 
blessing liim. 


The weapons at the disposal ref Manmatha are utterly weak 
and he himself has no body. Even so he triumphs over all the world 
all by himself. He has neither an army nor any cavalry or elephants 
and Vasanta is his companion only for name’s sake. His success is 
due to ‘a little bit of your compassion which we cannot describe 
(kémapi krupam),’ so the Acharya says addressing Ambal. 
He calls her “Himagirisuthe’. How does Manmatha receive her 
compassion? The Acharya says, addressing Ambal again, ‘The 
apangath labdhva’ (‘apangathe’ in the sloka). That is ‘with your 
sidelong glance’ . With a little bit of Ambal’s compassion, though 
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with weak weapons, Manmatha triumphs over the world all by 
himself, ‘jagadhidam sarvam vijayathe’. 


To bestow blessings in this manner on everything in creation 
is the function of Maya belonging to saprapancha. For this the 
sidelong glance of Ambdl for a fleeting moment is enough. The 
destruction of Thripura means the rejection of the subtle, gross 
and Karara bodies and remaining the maha-Karana of the 
Brahmam. This is what unites one with the nishprapancha. 


And it is possible only when Ambdl inheres in one fully. If 
the one who burned Thripura also burned Kama it was because the 
little grace the latter had obtained from Ambal could not stand 
against the power of the full grace Siva had obtained from her. 


To speak of the victory of Kama, of Ambāl making him 
victorious, should not be the end of the story for us. It is necessary 
that we triumph over Kama overselves. We must remind ourselves 
that when Jsvara triumphed over Kama (i.e. when he destroyed 
him), Amba] was present in him to lend him the necessary 
strength. Now we need her blessings. The power that creates: it 
alone can destroy. Here the Acharya speaks of the power that 
creates. 


It is with a high purpose that Ambal has given Manmatha 
weapons that have no strength. When he obtains victory with them 
it is that he will be humble enough to realise that he owes his 
success to her charity to her kindness. It is for the reason that he 
should not become vain that out of her compassion, she gave him 
such objects of little strength as were his weapons. 


Ananga, one without limbs, one without a body, once 
possessed a body that was beautiful in all respects. It is as a 
reference to the fact the he once possessed a body of unsurpassed 
beauty that we still liken good-looking people to Manmatha. He 
was then vain about his looks and it was a time when the celestials 
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were going through much suffering at the hands of Sūrapadma. 
The demon could be killed only by a son born to Isvara, but the 
god, in his form of Dakshinamurti, was then engaged in austerities. 
Manmatha was sent by the celestials to him so to inspire love in 
him for Ambal who had descended to earth as the daughter of the 
king of mountains (Himavan or Himalaya). Among the various 
incarnations of Ambal, it was now that she appeared as Parvathi 
daughter of Himavan, and it was now that Isvara burnt Manmatha. 
But later, having a change of mind, he was moved by love for 
Parvathi and married her. So there is aptness in the use of the word 
‘Himagirisutha’. That story comes later. 


To start with the celestials sent Manmatha so as to inspire 
feeling of love spring in the Lord’s heart for Parvathi. Then 
Manmatha became vain about the fact that he could churn the 
mind of Paramésvara himself and thus achieve a great victory. 
‘Manmatha means one who churns the mind, ‘Mathanam’ means 
churning. Don’t we speak ‘kshirabdhi mathanam’ (the churning of 
the ocean of milk)? Manmatha set out on his errand-the task 
entrusted to him by the celestials-and in his arrogance he thought 
that he could churn the mind of the Lord who was like a mountain 
of dispassion. But what happened to him? He was burnt beyond 
Tecognition. Later Ambal gave him new life and he was now no 
longer boastful that he could do anything. Then he triumphed over 
the Lord also but this is part of the ‘Kamakshi Puraria’, not 
‘Manmatha Purana’. From this you must realise that Manmatha’s 
Success was entirely due to the strength given him by Kamakshi, 
that is Ambal. According to the puraria, Manmatha’s recognised 
the truth of it in all his humility. He approached the Lord now, not 
with the feeling, ‘I am going to win on my own strength’ , but with 
the thought that ‘the power of my Mother’s blessings will bring me 
Success’. In this spirit did he approach the Lord and achieve 
victory. When he had been reduced to ashes by the fire of Siva’s 
eye, his pride in his own power had also been destroyed at the 
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same time. It is because Ambal thought he should no longer nurse 
any pride in the beauty of his body that she restored him to life but 
did not restore him to his body. 


‘For the powerful even a blade of grass can be a weapon, so 
goes a proverb. Darbha is a kind of grass. To kill Kakasura, Rama 
used a blade of darbha for arrow. And the demon, unable to face it, 
fell at his feet. And Rama forgave him. Here Rama demonstrated 
the truth of the statement, ‘For the powerful even a blade of grass 
is a weapon.’ Rama was powerful in many ways including in the 
use of manthras. It was with the potency of manthras that he made 
a weapon out of a blade of darbha grass. With the power imparted 
by the sidelong glance of Parasakthi even a flower becomes a 
weapon in the hands of Manmatha. 


It was with such a sidelong glance of hers that Ambal 
restored Manmatha to life after he had been reduced to ashes. Her 
husband Siva had destroyed him with his eye of fire and to restore 
him to life she glanced at these ashes with her ambrosial eye. And 
at once Manmatha got his life back. One meaning of “Kamakshi’ is 
‘she who created Kama with her sidelong glance’ . 


tke 


KAMA’S CONQUEST OF SIVA NOT MENTIONED 


That it was Lalithambal in her form of Kamésvari who gave 
power and ‘status’ to Kama is indicated to some extant clearly in 
the sixth though not openly slated. That Kama triumphs over the 
world is mentioned- ‘jagadhidam /Anango vijayathé’ but that he 
triumphed over Isvara is not revealed. The chief sport of 
Kamesvari in this story had the purpose of enabling him to 
accomplish that great victory. The use of the term “Himagirisuthe* 
shows that the avatara of Ambal as Parvathi happened during the 
time of the burning of Kama, that is when Kama met with failure at 
the hands of Isvara and was indeed reduced to ashes. That the Lord 
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later fell in love with Parvathi and married her is not attributed to 
the work of Kama nor described as his victory. It was Ambal’s 
unalloyed love for the Lord and the amazingly intense austerities 
practiced by her that moved Dakshinamiirthi (Siva in his quiescent 
form) and made him Kalyanasundara. 


The story told in the Skanda Puraiia and adapted by Kalidasa 
(in his Kumarasambhavam) is the same. In the previous stanza it is 
stated that Kama created passion in the seers but there is no 
mention of his having triumphed over Isvara, though it refers to the 
story of Maha Vishriu assuming the form of Mohini. Vishrtu is the 
father of Kama, born of his mind, and hence called ‘Manasija’. 
During his avatārā as Krishiia, Manmatha was born as his son 
Pradyumna. The father himself, that is Vishrtu, cast his spell (as 
Mohini) on Paramasiva and his ( Vishrtu’s) son Manmatha enchants 
all the rest including great seers. The ‘Saundaryalahari’ section, 
mentions that Manmatha triumphed over the Lord. The two ear- 
ornaments of Ambal are reflected in her mirror-like face, which is 
like a chariot with these rings as its wheels (the two actual ear- 
rings and their reflected images). It is stated (Stanza 59) that 
Manmatha goes to battle with Isvara riding this chariot. Ambal’s 
loving glance is Manmatha’s discharge of his arrow at Isvara, so 
says one of the stanzas... [The Great Preceptor pauses - No, itis in 
two stanzas (52 and 58). Another stanza (86) mentions Manmatha 
approaching Siva riding his chariot, discharging his arrow, his 
conquest of the Lord and his cries of victory. But in the first 
section of the hymn this (Manmatha’s victory) is not mentioned. It 


has been reserved for the second part in which there is more poetic 
beauty and aesthetic appeal, 


What l wished to say is that the deity of the hymn is 
Kamesvart is not completely disclosed yet. But in the stanzas so far 
the Acharya has given us plenty of hints to help us guess as to who 
it is. But since he does not want to keep us guessing, in the next 
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stanza, which is like a dhyana sloka, the form of Kamésvariis fully 
described. 


NOT SIVA AND SAKTHI BUT SIVASAKTHI 


The description of Kamésvari will not be right or complete 
without her being shown as seated on the left side of the lap of 
Kamésvara. However, in sculptures and paintings it is rarely that 
she is seen in this manner. The reason may be that if Ambäl were 
shown in a ‘gross’ from like this, her importance would not be 
fully revealed and half of it might seem to be shared by her 
husband. In Kancipuram itself is not Ambal seen unaccompanied 
by Kamésvara? Although there is another reason for it she will lose 
her importance if /svara is the central figure and she occupies his 
left side, That is why all representations generally of Ambal 
including Ravi Varma’s Rajarajéswari, are without her consort. 
One feels that at least for a change Kamésvari must be shown with 
Kamésvara by some artist. When two deities, bearing four similar 
weapons, are seated close together it is very difficult to sculpt their 
figures or paint them in a way that people who sec them do not get 
confused about the two bows the two arrows and so on. The skill 
of an artist lies in surmounting such a difficulty and sculpt or paint 
the figures beautifully. 


Mention of the name of Kamésvartat once brings to mind the 
name of Kamésvara. It may be because it is not proper to mention a 
female deity in her plain single form that we have names like 
Rajarajesvari, Lalithimbal, Thripurasundari. If we examine the 
manthra Sasthra carefully we will note that, apart from bearing in 
her hands the bow, the arrow, the noose and the goad, 
Rajarajesvari must bear in two of the four additional hands books 
and the rosary (akshamala) and the other two hands must be her 
abhaya-hastha and vara hastha Besides, she must have the vinta 
leaning over her bosom. Lalitha-Thripurasundar1 is in the squatting 
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position, while Rajarejesvari has her right leg bent in and her left 
leg hanging down from her seat: it is thus that she is usually 
visualised. As Kamésvari we must picture her to ourselves thus: 
she seated on the left side of Kamésvarda, bearing in her hands the 
bow, the arrows, the noose and the goad; she has only four hands 
and her right leg is bent in and her left leg hangs down from her 
seat. The Lord, her husband, has his right leg hanging down from 
his seat and his left leg folded in Ambal is seated on the folded part 
of his lap. 


In the dhyana-sloka, Lalitha-[Maha]-Thripurasundari and 
Rajarajésvari are not mentioned as seated on Isvara’s left lap but as 
independent deities without the consort. When we have to keep 
our minds one-pointed and meditate on the presiding deity of a 
manthra, and mutter her names, we cannot do so visualising a 
figure with two faces. 


In one stanza (23) of the Saundaryalahari the Acharya 
indicates the reason for regarding Ambal as a deity not 
accompanied by her consort. Ambdl is not sathisfied with stealing 
half of her husband’s body in the Ardhanarisvara form. So she 
takes over his right side also: she remains a lone deity with her 
complexion of red but with her husband’s characteristics of the 
eye on the forehead and the crescent moon in her hair. 


One of the ways of Ambal worship is based on the belief that 
Isvara has no form of his own hor any function. Even if he has them 
he owes them to her. Where is his power to accept our worship and 
bestow his grace? So he is not included in the worship. Paja is 
performed to Ambalalone who has a form and a function. 


It is in keeping with such beliefs that the Acharya has 
composed what may be regarded as a dhyana-sloka in which 
Ambalis described as being unaccompanied by Kamésvara. 


3 The Acharya commences his hymn mentioning two deities, 
Siva and Sakthi. But his goal is adoring a deity who is the Sakthi of 
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Siva. He has composed the very first stanza with the thought that 
he must begin his hymn by mentioning first the father-mother pair 
(Siva and Ambal or Sakthi), that the first to be mentioned must be 
the husband of Ambal to proclaim her saumangalyam, that he must 
be mentioned first and then she to make known her pathivrathya. 
But, in the later stanzas, he thought Siva must not be made to share 
the importance of Ambal. He has composed his verses describing 
Ambal alone, that is instead of the two, Siva and Sakthi, a single 
entity that is Sivasakthi. (The stanza containing this description 
comes next.) 


PORTRAIT OF AMBAL 


Kvanathkanchi-dhama kari-kalabha-kumbha-sthana natha 
Parikshiia madhyé parinatha-saracchandra vadana 

Dhanur barian pasam srunimapi dadhand karathalaih 
Purasthadastham nah puramathithurahopurushika 


‘Kvariath kanchidhama’. ‘Kvariath’ means the tinkling of the 
tiny bells fitted in ornaments. A girdle fitted with bells is ‘kanchi’. 
One without bells is ‘mékhala’. ‘Rantatkinkini-mekhala’ which 
occurs in the Lalitha-Sahasranamam denotes the same as 
‘kvanathkanchidhama’. ‘Kanchi’ is called ‘martimekhala’. One of 
the five Tamil epic poems is Marimékhalai. It is said that the 
heroine of the poem who bears the same name as its title came to 
Kanchipuram during the last days of her life and there, when there 
was a famine, fed the hungry and suffering people from her 
akshayapatra . Manimékhalai is a Buddhist work. Manimékhalat 
had her initiation from a Buddhist guru in Kanchi and found 
fulfillment of her life, it is said. But the story of her feeding the 
starving people from her aksayapatra seems to have been copied 
from the account of the sport of Kamakshi. With a small measure 
of rice, which increased in quantity and was never exhausted, 
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Ambal gave food to all. Not only that, she practised the 32 
dharmas. According to tradition there are in all 64 dharmas. These 
are ‘condensed’ into half, that is 32 dharmas. Some people may 
believe that the Kamakshi Purana is based on the story of 
Manimekhalai. But the fact is the name of Kamakshi goes back to a 
time much earlier than that of Manimékhalai and existed during 
the Sangam period. There was a woman scholar called 
‘Kamakamniyar Nappasalaiyar’ during the Sangam age. 
‘Kamakanni’ means only ‘Kamakshi’ . If the worship of Kamakshi 
was prevalent then her story must have also existed then-including 
in it the account of her distributing food to the poor. If there was a 
time when the name of Rama was known, the story of Rama (the 
Ramayana) must have also existed then. I say this to underline the 
appropriateness of Manimékhalai (which name means the same as 
Kanchi) coming to Kanchi during the last years of her life. 


‘Kvariath Kanchidhama’. There is a hint here that the subject 
of the hymn is Lalithambal because of the word ‘kanchi’ used in 
it. In this land Ambal is worshipped in many forms from 
Kanyakumari in the south to Kshirabhavani in Kashmir in the 
north’: Bhagavati, Chamundésvari, Saradambal, Minakshi, 
Akhilandésvari, Dharmasamvardhini, Kamalamba, Balamba, 
Sivakamasundari, Jndnamba, Bhramarambal, Kanakadurga, Tulja 
Bhavani, Ambaji, Vindhyavasini, Annapurnésvari, Kali, 
Kamakhya, Vaishwavi, etc. But the deity mentioned in the 
Srividhya texts, the deity with all the attributes and weapons of 
Lalitha-Thripurasundari, can only be the Kamakshi of 
Kanchipuram. That is why the saying: even if you mention the 
name of the place you must not mention the name of the person. In 
this hymn, though Ambal’s name is not mentioned, it seems the 
Acharyahas perhaps suggested the name by mentioning, or hinting 
at, her place through the term ‘Kanchidhama’. 


When the earth itself is regarded as a female deity - don’t we 
say Bhumadevi? -- the place where her navel, the navel of the ear th 
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goddess, is situated is Kanchipuram. Since the girdle’s front part is 
above the navel the place is called Kanchi. 


*Kanchidhama’: ‘dhama’ means a rope made of a number of 
strands tightened together. Krishrīa came to be called Damodara 
from the fact that Yasodha bound him with a rope passing round 
his abdomen. Since the girdle with bells is made of strands of gold 
that the Acharya calls it ‘Kanchi dhama’ . 

When Ambal comes walking it is not only her anklets that 
jingle but also the bells of her girdle. 


A girdle that starts with the centre of the earth and, going 
round, returns to the centre must be immensely big. Since it 
entwines Ambal’s waist we are likely to think that her waist is very 
huge. But, as a matter of fact, how is it? 

‘Parikshina madhyé’ 

Ambal’s waist is very thin. ‘Kshina’ means ‘thin’. With the 
prefix ‘pari’ it means ‘very thin’. This is a characteristic of women 
belonging to the highest category. Ambal is the confluence of all 
wonderful things. Like ‘mahat’ in an ‘anu’, like the infinite in an 
atom - all the worlds are in the thin waist. 

Leave alone the beauty of Ambal’s waist. What about her 
face? Is not the face the most important part of the body, 
‘mukhya’? Now the word ‘mukhya’ itself is derived from ‘mukha’, 
face. We say that ‘of the body measuring eight spans the head is 
the most important’ . Now to come back to the question: What is 
Ambal’s face like? 

‘Parinatha- saracchandra-vadana. ' 

The ‘pari’ in ‘parikshina’ with which the first half of the line 
begins is used again at the start of the second half of the line in 
‘parinatha’. Such usage adds beauty to a poem and is a help in 
remembering it. In the Lalitha-Sahasranamam there are many 
examples of such usage. 


When describing the face of Ambal, the Acharya says it is 
‘saracchandra-vadana’, a face like the autumnal moon. Its 
whiteness has a special quality. In autumn the weather is 
pleasantly cool. ‘Parinatha’ means fully grown and refers to the 
full moon, the autumnal full moon. Ambal’s face being radhiant 
like the autumn full moon is hinted at, a face that showers the 
moonlight of grace. [n a later stanza (63) the Acharya describes 
this idea with poetic elegance, ‘Smitha jyothsna jalam thava 
vadanachandrasya pibatham. ’ 


Mention has been made of the girdle, of the waist round 
which it is worn and above all of the face. Should not the hands too 
be described now? A deity is identified by the number of hands he 
or she possesses and the weapons borne by him or by her. 


‘Dhanur-baran pasam srunimapi dadhana karathalaih’ 


Ambal carries in her hands the bow, the arrows, the noose 
and the goad. These are the most important distinguishing marks 
of the presiding deity of the Srividhya thanthra. Lalitha~Maha - 
Thripurasundari, Kamésvari, these are her names. If we do nol go 
‘technically’ too far into the subject, she is also to be understood 
as Rajarajésvari. Ambika in this form has four hands-the upper two 
bear the noose and the goad, the lower two the bow and the 
arrows. The bow and the arrows are the same as Manmatha’s: 
sugarcane and flowers. ‘Raga’ and ‘dvésha’, love and hate, are two 
urges, likes and dislikes; what you accept and what you reject. If 
you think deeply about the subject you will realise that all worldly 
life is enfolded by these two urges. Raga and dvésha are also 
understood to be kama and krodha, desire and anger. Both must be 
kept under restraint. The two are the products of Ambal’s sport of 
Maya and they disappear in her sport of grace (anugraha Jila). Ifwe 
keep reminding ourselves of this we shall be able to hold them in 
check. ‘Raga-svaripapasadhya’, one with the noose that is desire- 
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‘Krodhakarankuso6jjvala’, one who shines with the goad that is 
anger: these names occur in the Lalitha Sahasranamam. 


Of kama and krodha, Ambal’s noose symbolises kama or 
desire. ‘Pasa’ means rope or noose. The noose that Yama casts is 
known as ‘Yama-pasa’. We say that as4- (desire) is also a ‘pasa’. 
Asa is kama. Like a noose asd or desire keeps us bound. The goad 
symbolises krodha or anger. Anger is like the goad that pierces 
you, provokes you. Yes, it pierces you, not someone else. The 
other man may ignore our anger but we hurt ourselves with it, 
keep creating a sore with the goad of anger. Modern scientists 
speak of the energy wasted in anger. They also speak of another 
interesting aspect of it and it is in agreement with the Sasthras: if 
we waste our energy fuming in anger about what we do not like, we 
waste more energy when we are happily involved in what we are 
fond of, that is kama. Kama is what is called ‘hitha-sathru’; 
pretending to do us good it digs our grave. 


Mention of the goad (ankusa) reminds me of the elephant. 
The noose (pasa) is also associated with that animal. The elephant 
has always to be kept in chains. That chain is pasa. Kama and 
krodha are indeed elephantine in proportion: that is why they are 
shown to be kept under check by pasankusa (by the noose and the 
goad). What do we mean by saying that desire and anger are kept 
under check? It means nothing but keeping the mind under 
control, the mind in which the two (kama and krodha) sprout. In 
his Sivanandalahari, the Acharya likens the mind to an elephant in 
rut: ‘hrudhaya madhebhan’ (madha-ibham = an elephant in rut). 


An explanation for Ambal bearing the noose and the goad in 
her hands : even this is her sport and an important aspect of her 
Maya. Another explanation: she places her affection (pasa) in us, 
binds us with the pasa or noose in her hand, drags us away from 
the other pasas that bind us-and when she does so we hug her with 
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affection, crying, ‘Mother’. She gives us the ‘attachment that is 
free from attachments’. Likewise she directs her anger against our 
anger, pierces our anger with the goad that symbolises anger, 
subdues it and makes it calm. 


Jn the Lalitha-Sahasranamam, the bow and the arrows are 
mentioned after the noose and the goad. Usually however, in the 
Sahasranamam the pasa and ankuSa are mentioned first and then 
only the bow and the arrows. This order appears to be reasonable. 
The bow and the arrows are important chiefly for Manmatha, are 
they not? If the same are mentioned for Ambal her importance will 
not be known. Besides, though Manmatha is apparently 
responsible for creation and our bondage the true cause behind 
both is Amba]. When the two weapons are in her hands, we must 
not forget that she is the one who also frees us from bondage. 
When Manmatha’s bow and arrows change places and go into her 
hands they stand for release from bondage-I shall come to this 
subject later. If the two were to be mentioned first the impression 
might be created that she is a copy of Manmatha. It is because such 
an impression must not be created that the noose and the goad are 
first mentioned in her case, the noose and the goad that are 
specially meant for forms of Ambal like Bhuvanésvari. The 
sugarcane and the flower arrows are assigned to Srungara or the 
erotic which is among the many types of kama (Srungara is the 
most powerful of them and makes a man slip and fall); the noose is 
assigned for the rest of the types of kama; and for the force which 
is the opposite ofkama, anger, is assigned the goad. 


Krodha or anger is asa or desire unrequited. If we fail in 
anything we become angry. [Failure gives rise to anger.] If you 
interpret asa as attachment for Ambal, and krodha or anger a5 
anger against anger, the noose and goad will become the means of 


release from bondage. In this way the concept of Ambal is fully 
expressed. 
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After mentioning pasa for raga, ithe noose for desire), and 
ankusa for krodha, (the goad for anger), the Lalitha- 
Sahasranamam mentions two names based on the bow and arrows 
Ambäl carries in her hands ‘Manorupékshu-kodhanda’ and 
‘Pancha-thanmathra-sayaka’, ‘the symbol of the mind that is the 
sugarcane bow’ and ‘the one with the arrows that are symbols of 
the five thanmathras’.’ Thanmathras’ here must be understood as 
the five senses that enjoy the thanmathras. 


Manmatha has only two weapons in his hands. And Ambal 
too carries the same weapons to proclaim to the world that it is she 
as Akhilarida-Chakravarthini, the queen-empress of the entire 
cosmos, who has appointed him as the authority to create carnal 
pleasure in the world. Not only that. I spoke about the noose and 
the goad signifying bondage and liberation. The same is to be said 
about the bow and the arrows too. When they are in the hands of 
Manmatha, the bow thrusts the minds of men into carnal pleasure 
while the arrows of flowers cast them into the trap of the five 
senses. But when they are in the hands of Ambal, what do they do? 
The bow draws our minds into desire for liberation and the five 
arrows too have the same purpose-they turn our five senses 
towards Ambdal and purify them. They create the desire in us to 
listen to songs sung in her praise, to touch her lotus feet, to behold 
her form, to taste the ambrosia that the water laving her feet is and 
to gather her nirmalya flowers and experience their divine 
fragrance. When the bow and arrows are with manmatha they 
excite our minds and senses and involve us in carnal pleasure. But 
when the same are in the lands of Ambal they turn our minds and 
senses towards her, towards Ambal who is not only the cause of 
carnal pleasure but also of eternal happiness. The same weapons 
when they change hands have different uses. The robber points the 
knife at us threatening to finish us off. But when the same knife 
comes to our hands he takes to his heels. 
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When the sugarcane bow and the flower arrows are in the 
hands of Manmatha, the juice of the sugarcane and the nectar of 
the flowers flow as kamarasa to delude the world and ensnare it in 
carnal pleasure. The same weapons in the hands of Ambal create a 
flow of the rasa of her compassion. And, correspondingly, 
devotion for her, the Mother, wells up in our hearts. In the flow of 
her compassion and our devotion, we forget ourselves and 
experience the bliss of liberation. What keeps us in delusion is 
Maya--it is very bad. What makes us forget ourselves is jnana--the 
highest of all that is good. 


In short, the flower arrows of Ambdl annihilate our sensual 
urges and her sugarcane bow eradicates our mind. When this 


happens we realise jnana, liberation. Do we need to have anything 
more? 


It is customary to say that the five senses that are purified by 
the five arrows and the mind that is cleansed by the sugarcane bow 
together form the six Kararas. Just as the honey-bee has six legs an 
individual has six Kararias. Our life is like a bee with six Kararias 
and chararias and just as a bee becomes embedded in a lotus so our 
Self should become absorbed in the lotus feet of Ambal. So the 


Acharya says (in Stanza 90) ‘Nimajjan majjivah Kararfacharariah 
shadcharariatham. ’ 


A point to be noted is this. It is not stated in the stanza that 
our senses and our-mind must be tamed by Ambal’s bow and 
arrows. They must be brought to subjection at her feet. ‘You need 
not grant me refuge or give me boons with your hands. Your feet 
themselves will do the same for me.” the Acharya says in an earlier 
verse. Here (in Stanza 7) instead of the hands held in the vara and 
abhaya mudras, he has mentioned the bow and arrows borne by 
them. The functions performed by them of doing away with the 
mind and the senses, will they not be performed by Ambal’s lotus 
feet? It is in answer to this that the Acharya says later that the bee 
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that stands for the mind and the senses will become embedded in 
her lotus feet. Our desire and anger that are subdued by her noose 
and goad will also he held in check if we clasp her feet. 


The question arises: why should Ambal have four hands? It 
is precisely because she is beautiful to behold in her form with the 
four hands. Apart from being beautiful she is also the queen- 
empress. It is to denote her majesty that she has the bow and 
arrows in the other hands. A king (or a hero) is usually depicted 
with bow and arrows-for instance, Rama and Arjuna. They are 
weapons to attack foes who are far away. Military science itself is 
called dhanurvédha. That is why the great, great, queen Ambal is 
chiefly represented with bow and arrows. 


Ambal is the queen of the empire of jnana. To indicate that 
she is the one who liberates she is shown with her other two hands 
carrying the noose and the goad, the weapons that create jnāna by 
destroying desire and anger (ragaand dvésha). 


It is to show that she herself draws away the mind and the 
senses - the mind and the senses that we should ourselves offer at 
her feet that she keeps the bow and arrows in her hands. It is as if 
she lifts us up with her hand saying, ‘Why should the child fall at 
my feet?’ 

With the bow and arrows, Ambal turned Isvara, who was all 
jnana, towards kama for the well-being of the world and to make 
him the embodiment of the sport of grace and she herself became 
Sivakamasundari. It is with the same weapons that she protects all 
mankind by holding their minds and senses in her hands. This idea 
is expressed here like a dhyana sloka. The Acharya concludes by 
saying that the functions performed by the bow and arrows are 
performed by Ambal’s feet. 

Let me explain. Each weapon has a particular power. But 
what is the source of this power? The source is Ambal, the power 
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is what is granted by her. We who have no strength of our own 
need weapons for success in battles. As for Ambal she possesses all 
strength and is indeed the source of all strength. The weapons 
carry out her resolve receiving that strength of hers in the manner 
and measure determined by her. Although her mere resolve is 
enough to accomplish a task it is as a sport and for the joy to be 
derived from it that she carries it out through these weapons or 
other instruments. 


It would be enough to hold her feet : by her resolve born of 
her compassion she would give us her blessings whether it is for 
freedom from fear, the acquiring of any boons, eradication of the 
mind and the senses, whatever. But for the sake of sport she would 
seem to carry out our wishes through her weapons or hand 
gestures-or she may not do so. What others do with these weapons 
she may do the opposite [when they are in her hands]. 


If Paramésvara were to remain in quietude as a jnana the 
world would not go on and the divine sport would not be 
conducted. That is why when Kama met with failure (that is when 
his efforts to inspire desire in Siva did not succeed) Ambal wielded 
her bow and arrows and by attracting Siva towards herself brought 
him into the sphere of divine sport. Apart from that, carrying the 
same weapons, she made Siva himself the deity of Srungara. Then 
she restored Kama to life and gave him again the authority to 


inspire kama in all sentient beings. But still she retained these 
weapons with herself. 


But now she changed the functions of the weapons. The 
weapons that draw the senses and the mind into carnal pleasure. 
she began to use them to draw people unto herself. People have to 
experience kama and other pleasures according to their karma and 
for this purpose she gave the weapons to Manmatha. But they 
should not keep their burden of karma growing and they must 
return to her (become liberated). It is for this purpose that she 
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bears the weapons in her hands (she uses them to draw people unto 
herself). 


So, though she carries the weapons of Manmatha, she 
creates kama only in Manmathari (that is Paramasiva, the enemy 
of Manmatha). For others she brings release from kama. She is 
Sivakamasundari only for Siva who is jnana incarnate: for her 
devotees she is Jnanambal. As for Manmatha, with the same 
weapons he drags all sentient beings into carnal pleasure. But he is 
powerless before Isvara who reduced him to ashes. 


The Acharya first portrays Ambal’s form, her four hands, 
her thin waist adorned with the girdle and her face that is like the 
autumnal full moon. After describing her physical form, he speaks 
about the inward truth of Ambal, the ‘essence’ of the Ambal 
concept: ‘Puramathithuh Ahdpurishika’. Superficially the words 
mean: ‘The embodiment of the pride of the destroyer of Thripura’. 
Considered a little more deeply, the words would mean that Ambal 
is the embodiment of his, Siva’s, ‘I feeling’. Though Ambal bears 
the same weapons as Kama, the bow and the arrows, she is indeed 
the Chithsakthi of the Parabrahmam, truly Jnanambal. I have 
already spoken about it. 


‘Purasthad astam.’ ‘May she. shine in front of us.’ ‘May the 
one who wears the tingling girdle round her delicate waist, the one 
whose face is like the autumnal full moon, and the one who bears 
in her hands the bow and arrows and the noose and the goad-the 
one who is the embodiment of Paramasiva’s parahantha--may she 
reveal herself before us, ‘ says the Acharya. She must shine in front 
of all of its,, so he prays. Not in front of ‘me’ alone. He prays on 
behalf of all of us. ‘Purasthad astham nah.’ ‘Nah’ means ‘us’, not 
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me. 


It is for us to see her with our mind’s eye that the Acharya 
has portrayed her so beautifully in this stanza. 
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Ambal has some more distinguishing features: the crescent 
moon on her head, the eye in the forehead, the Pancha- 
Brahmasana, the most important: she looks radiant in her 
complexion of red. These are dealt with in some of the subsequent 
stanzas. but, even without the mention of such distinguishing 
marks, we see clearly from the stanza who the deity of the hymn 
is. 


The Acharya describes the residence of Lalithambal in the 
next stanza. Abhirami Anthadhi is also about Lalithambal. The 
(Thirukkadavir) Abhirami does not bear in her hands the bow and 
arrows and the noose and the goad. She is, according to the 
tradition of Chola art, seen with the hand gestures of vara and 
abhaya, with the pundarika and the akshamala (rosary). But it was 
Lalithambika [with the distinguishing features mentioned above) 
who revealed herself before Abhiramibhatta. In the Anthadhi in 
the second stanza-itis like a dhyana-sloka-he has described Ambal 
as carrying the bow and arrows and the noose and the goad. In the 
concluding stanzas also he speaks of these characteristics. 
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AMBIKA’S RESIDENCE 


Sudhasindhor-madhyé suravitapi-vati-parivruthé 
Manidhvipé nipopavanavathi Chinthamani-gruhé 

Sivakaré manché Paramasiva-paryankanilayam 

Bhajanthi thvam dhanyah kathichana chidhanandhalaharim 


The abode of Siva is Kailasa and of Vishnu Vaikuntha. 
Similarly, Lalithambal has a world of her own. Siva and Vishitu 
have only one abode; Lalithambl has two residences. one is in 
what is called Brahmanda and on one of the peaks of Meru ar ound 
which all the planets revolve. On the three other peaks of Meru ar e 
Brahmaloka, Vishtuloka and Sivaloka. Ambal’s world, itis said, is 
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in the centre of these three peaks, on the reigning peak so to speak. 
This is referred to in the name ‘Sumérumadhyasrungastha’ 
occurring in the Lalitha-Sahasranamam. Ambal’s second abode is 
outside Brahmanda. She has created a vast ocean of ambrosia and 
in the midst of it she resides on an island. In the Lalitha- 
Sahasranamam, after this residence in the ocean of ambrosia 
is referred to, occurs the name ‘Kamakshi’: ‘Sudha-sagara- 
madhyastha’, ‘Kamakshi’ , ‘Kamadhayini’. It is this abode that the 
Acharya describes here [in Stanza 8]. This is the world created by 
Ambal herself. The one on Méru’s central peak was built by the 
celestial carpenter Visvakarma with the power granted to him by 
Ambal. Ambāl appeared once to slay Bhandasura, an enemy of the 
celestials. At once the celestials exclaimed: ‘She indeed is our 
queen Rajarajésvari.’ Then they performed her coronation. 
Visvakarma built a palace for the queen with many fortresses on 
the Méru peak, a Sripura. However, what the Acharya describes 
here is the Sripura in the ocean of ambrosia. 


Whether it is on the central Meru peak or in the ocean of 
ambrosia there is no difference between the two abodes of Ambal. 
From the outermost fortress to the palace proper--where she is 
seated in regal splendour--the prakardas, the lakes, the entourages 
are the same. This capital of hers is called Sripura or Srinagara. It 
is encircled by twenty five fortresses and prakaras. The fortresses 
are built of metals ranging from iron to gold and of the nine gems. 
Then, proceeding further in degrees of subtlety, there are 
fortresses of the mind, of intelligence. of ego. Lastly there are 
strongholds built each of the radiance of the sun, the radiance of 
the moon and of the lustre of Manmatha. Between the fortresses 
there are forests, parks of divine trees and streams and canals. 
When going past all these, in the twenty-fifth av@rana--same as 
prakara - is the Mahapadmavana, a canal full of lotuses. It is like a 
moat and in it is Ambal’s palace, built not of red bricks but of 
Chinthamanis. 


The queen residing in the palace is Rajarajésvari. When we 
view her thus she conducts her durbar seated on the throne in the 
royal assembly. The four legs and the seat of her throne are the 
PanchaBrahmas. From this throne, seated on the lap of 
Kamesvara, she holds court. When we view her not as one in a 
position of authority, not as a queen, but as one embodying the 
Srungara that turned the Brahmam into sport, she gives dhargan 
not in the open royal assembly but in her inner apartment, all by 
herself. To obtain that dharsan we must eradicate our senses 
totally. To qualify for it we must grasp the inner meaning of 
Srungara, and we must indeed have the maturity to become 
immersed in this meaning. The PanchaBrahmasana, the throne in 
the royal assembly, is now in her inner apartment, a couch on 
which she is seated with Kamésvara. 


In the Sripura, on the central peak of Mēru, she is the queen 
conducting her royal assembly and she is higher than all the 
celestials. In the centre of the ocean of ambrosia she is Mother, the 
pathivratha consort of Kamésvara for seekers belonging to a high 
plane. She is Mother and father in one and her blessings will be 


such as to take us so far as to bring about our union as children 
with this Mother-Father entity. 


The Acharya describes briefly the residence of Ambal, 
starting from the ocean of ambrosia to the lap of Kamesvara. 


In the centre of the ocean of ambrosia-..There are five trees 
notable in the celestial world: mandara, Parijatha, santhana. 
kalpaka, and harichandana. The island, called Manidvipa, has 
forests of such trees. The earth here is not soil or stone but all 
precious gems. Thatis why the island is called ‘Manidvipa’. 


Here, in Martidvipa, is the garden that is full of nipa trees-- 
nipa is the same as kadamba ... Madhura (Madurai) which is a 
place dear to Ambal was once a kadamba forest. In Manidvipa 
there is a garden of kadamba trees. ‘Kadambavana-vasinim ', 
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‘Kadambavana-charinim’ [‘Kadambavana-salaya’,  ‘Kadam- 
bavana- madhyakam’]: the Acharya has composed a hymn using 
such words in line after line. Even children taught these verses 
would love to learn them and recithe them. Ambäl roams in the 
kadamba forest joyfully. In Madurai it is a kadamba forest, in 
Manidvipa it is a kadamba upavana. ‘Upavana’ is a small forest, a 
man-made park. At the edge of the island it is a forest of divine 
trees, and as we approach the palace it is a kadamba park that we 
see. 


To build towns and townships everywhere we cut down trees 
indiscriminately. Later we realise that human life itself is 
threatened in the absence of trees and we observe 
‘Vanamahotsava’. We celebrate this utsava or festival merely on 
paper--so it seems to me. In the old days, when there were not so 
many towns, there were parks on the outskirts of all places. A 
capital chithy with a fortress would certainly have such a garden. 
Apart from preventing an ‘upset’ in nature, it protected the place 


from enemy forces. 


The palace of Ambal is situated in the park of nipa trees and 
it glitters, having been built entirely of Chinthamanis. If all our 
thoughts were made into gems, if we were to think of Ambäl alone 
and each thought of ours were a gem [a gem of a thought] and if we 
built a temple to her with these gems, it would also be a 
Chinthamanii house. And she would reside in it--that is reside in 
our thoughts. It is as a way to it, for Ambal to dwell in us, that we 
first meditate on her as one who dwells outside of us. In the end 
she must reside in us. Abhiramibhatta asks, ‘Is your temple here or 
there? Is itin my heart?’ He also says in one of his songs: ‘She who 
is One unfolded herself into many and pervaded the entire world. 
Then, when the world became extinct, she became the form of the 
Athma. Such a one, such a Great One, dwells somehow in my tiny 


heart.’ 


wn 
it) 
~q 


In the mansion built of Chinthamariis Ambal is seated on the 
couch that has the form of Siva. I spoke to you earlier of the 
PanchaBrahmasana. Upon the five (Panchabrahma) is Kamésvara 
or Paramasiva who personifies the Parabrahmam and on his lap is 
seated Ambal, that is on ‘Paramasiva paryanka’. The word ‘anka’ 
by itself means ‘lap’. ‘Paryanka’ denotes a number of things: bed, 
bedstead, cloth worn round the hip, and the lap. It also means 
‘covered litter’. From it is derived ‘palanquin’ and (the Tamil) 
pallakku. 


The bed that is the lap of Kamésvara is the paryanka of 
Ambal. 


The Acharya does not call the one seated on the paryanka 
Kamesvari, Rajarajésvari or Srungarasundari. He elevates her to 
the heights of jnäna by giving her the name of ‘Chidanandalahari’ . 
This is what is great about the Acharya’s literary genius. Even 
though Ambdl is with the Lord as Srungara personified what is 
denoted is Athma-Srungara. Is it not the bliss of love, the 
cascading joy of the consciousness that is not separated from the 
Truth? Being seated on this or that seat, being in this or that world 
or in this or that house is in fact the flow of the bliss of 


consciousness this is the idea with which the Acharya concludes 
the stanza. 


A few fortunate people, the Acharya says, worship ‘you who 
are the flood of the bliss of consciousness in such a residence.’ 
Bhajanthe thvam dhanyah kathichana’. In prose order the same is: 


‘Kathicana dhanyah thvam bhajanthe.’ It means, ‘A few fortunate 
people worship you.’ 


= Why only ‘a few’? Are there not many people who perform 
puja to Dévi? Their number is increasing day by day. But 


mumbling some words and burning camphor, would that be pujain 
the true sense? 
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Then what is true puja? 


Did I not describe Ambal’s form in the previous stanza? We 
must visualise that form and have it imprinted in our hearts. We 
must also imagine that we too live in Ambdl’s residence. We must 
imagine that her grace is the ocean of ambrosia and the forest of 
Kalpaka trees surrounding us, that in her grace our earth has 
become gem encrusted, that our pūjā room is built of the 
Chinthamantis that grant us all our wishes. This is what is called 
‘salokya moksha ’. It is generally believed that going to the world of 
our chosen deity is salokya moksha. It seems to me that even 
better than this is to think that the place where we live, wherever it 
be, is the world of our chosen deity. 


Beyond salokyam is ‘samipyam’ (that is to go near, or close 
to, our chosen deity). To proceed from the shores of the ocean of 
ambrosia via the forest, park and so on to Ambal’s bedstead in her 
palace is samipyam. 


Further to salokyam and samipyam is ‘sarupyam’ . Just as the 
worm constantly thinking of the wasp becomes a wasp, so if we 
keep contemplating Ambal’s form we too will become that form. 
We must become absorbed in the description of Ambal’s form 
contained in the previous stanza and meditate on that form 
visualising her as seated on the lap of Paramasiva. This will lead to 
our sarupya liberation. 


The ultimate in liberation is sayujya, becoming one with our 
chosen deity. That is, apart from being identical in form with the 
deity, we become one with that deity, become the same 
Truth as that deity. It is this Truth that the Acharya calls 
‘chidanandalahari’, the flow of consciousness that is the infinite 
bliss. We must become dissolved in that lahari : this is sayujya. 
After this there is no puja for us to perform. Until we continue to 
be in the state in which we have to perform puja we must cultivate 
the attitude of dissolving non-dualistically in the chidanandalahari. 


Reaching Ambal’s world, beholding her form, becoming 
dissolved in the reality that she is: let these happen in due time. But 
now itself we must mentally attune ourselves to these states. When 
we sit down to perform puja our mind must be fully engrossed in 
her. ‘Is it already late for our office? What will be the special dish 
in the canteen?’ Such thoughts must not distract you. Your mind 
must be immersed in the waves of the ocean of ambrosia and 
finally in the Reality that Ambal is, the flood of the ocean of 
chidananda, the bliss of consciousness. 


Do we perform puja in this manner? Perhaps a few of us do. 
Only those who have earned merit by their past actions perform 
puja with such intensity as to realise chidananda rasa in her form. 
The Acharya has referred to these very few fortunate people, 
‘kathichana dhanyah’ . 


IN THE KUNDALINI FORM 


The worship of Ambal through Kuridalini yoga and through 
manthra yoga and the fruits yielded by such forms of worship are 
mentioned in some of the subsequent stanzas. 


Six chakras -in the human body, also called lotuses, are 
mentioned in Kundalini yoga. The Acharya says that Ambal 
resides in these chakras: in the first five chakras, in the ascending 
order, as the five thathvas from earth to space and as mind in the 
sixth. Through the lotuses runs the sushumndanadiat the upper end 
of which is the one-thousand-petalled sahasrara lotus in which 
Amba] becomes unitedwith her husband Siva. This means that 
when the individual Self is brought by the force of Kuzidalini to 
merge here (in the sahasrara) Ambal grants it non-dualistic bliss. 
This is mentioned in the next stanza (9). ‘What is in the 
macrocosm is in the microcosm.’ When Ambal unfolds herself as 
the prapancha or cosmos, what exists in it as the mahabhuthas and 
the mahath that which is the Mahamanas that orders the worlds 1 
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it -if one practices yoga these can be experienced in one’s 
Kundalini chakras. The Mahadmanas unites in the sahasradhala 
lotus with the Brahmam that is Siva and one obtains non-dual 
realization. 


The experience of Adhvaithic rasa becoming the experience 
of amrutha rasa is dealt with in the next stanza (10). The rasa of 
realising Adhvaitha, Ambal who grants it and the individual self 
who receives it : there is no difference between the three. This 
phenomenon is beyond description and it is only as a formality that 
itis called ‘rasanubhava’ (experiencing the rasa). However, before 
it happens and after it happens, there is a state approximating to 
that experience and there are three entities in it-the rasa, the one 
who provides it and the one who receives it. I spoke about lotuses. 
They art not like the lotuses growing in a pond. The lotuses of our 
ponds bloom only in the sun. In moonlight they fold. The warmth 
of fire will make them wilt. But these Kuridalini lotuses bloom in 
the Karidas, (Sections, regions) the Agni Kanda, the Sun Kanda and 
the Moon Karida. In the end, there is in the head the full moon that 
makes the sahasramra - padma (the one-thousand-petalled lotus) 
blossom. From it will flow ambrosia as moonlight. That is what is 
called rasa and it is provided by Ambal. 


On the face of the moon Ambal’s divine feet will appear as 
the feet of our sadguru. It is from them indeed that ambrosia flows. 
The same is shown as if it were made to flow by the moon. The 
individual Self is the one that receives that ambrosia, the one that 
knows that ambrosia. But the non-dualistic feeling will be there 
that it is Ambal who is at once the rasa and the one who 


experiences that rasa. 


eee 


WHATEVER PATH YOU FOLLOW... 
‘He [that is the Mahasvamil] says that he won’t have anything 
to do with Kundalini, and at the same time he wouldn’t allow us 
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also to become interested in it. Then how are we going to obtain all 
the wonderful experiences provided by the practice of Kundalini 
yoga? He need not have spoken about the subject at all’. 


[The Mahaguru’s own answer to this.] Kundalini yoga is not 
the only path available to the seeker. Choose any path other than 
it, adhere to it with a mind that is one-pointed and with faith and 
sincerity. As you advance to a high state on this path your 
breathing will change automatically and it will be similar to that of 
one practising yoga. You may not even be aware of it; the 
breathing will change on its own [without any effort on your part]. 
Ordinarily, when we are engaged in worldly work, we breathe 
through the left nostril. But when we are witnessing a religious 
festival, when we are happy or when we are in the presence of it 
great man, our mind is at peace and during this time we breathe 
through the right nostril. When we go higher on our path we will 
breathe through both our nostrils and when we go still higher we 
will stop breathing, that is we will be retaining our breath in what is 
called ‘kumbhaka’. But this does not mean that we will be gasping 
for breath. We will be feeling easy, feeling light. 


Thus the movement of breath will change on its own. Finally 
(in our quest), in the state before Adhvaithic realisation, the 
movement of breath will impinge on the nerves in the roof of our 
head and, touching the feet of Ambal, create a flow of ambrosia. 
Even in worldly life when we are in an ecstasy of delight our 
breathing stops and we faint. In this there is reflection of the 
emotion experienced by us during kumbhaka. During this time we 
exclaim: ‘Ah, I feel cool in the crown of my head.’ This also means 


that a tiny droplet of the ambrosia has trickled down on the nerves 
in the crown of the head. 


I have said this to show that even by following the path of 
devotion you can have inward experience of a sublime nature. 
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If we listen to the songs of those who followed exclusively 
the way of devotion, among them not only the Saiva and Vaishnava 
devotees of Tamil Nadu but also the devotees of Maharashtra, 
Bengal, Northern India , the Sufis and Christian mystics, we will 
discern in them [in the songs of these devotees and mystics) flashes 
of their perception of yoga and jnana. 


Here we must speak of the experience of love also. 
Icchasakthi, the power of desire, which underlies the basic 
concept of Kamésvara and Kamésvari, belongs to the realm of love 
(srungara) that is pure and subtle in nature. The word kamaitselfis 
a source of embarrassment for us, for a guru or sanyasi, and to 
speak about it before a public gathering seems improper. However, 
there is nothing wrong in dealing with it as a concept governing all 
life’ All creation is based on a peaceful basis; it is power that goes 
on braiding everything together and this is made known 
symbolically. There is nothing wrong in it. That is why at the end 
of their spiritual practice Ambal has made it possible for seekers to 
obtain the experience of srungara in the same way as the 
experience they have at the end of their quest of yoga or jnana. If 
in the evolution of the Root principle (the Brahmam) there appears 
iccha or desire during the stage of involution [the individual Self 
becoming the Brahmam] many great men, before becoming one 
with the (root principle, have experienced the nayika bhava -- the 
feelings of the nayaka [that is the seeker regards himself as the 
bride of the deity]. In this stage of involution, one is united with 
Sakthi. Then there is the burning desire to become one with the 
nayaka that is Siva. In that desire, in the intensity of that feeling, 
the seeker surrenders to the nayaka, that is Siva, telling himself, 
‘Ihave nothing to do on my own. It is all your wish.’ Later even 
this desire to become united with Siva ceases and there remains 
only the Iccha or desire of Siva alone. Which means the involution 
accomplished by the seeker through his efforts merges in the first 
stage of Siva’s evolution. In that moment as far as the seeker is 
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concerned Siva, instead of unfolding himself in evolution, receives 
him within himself in an act of involution. Ordinarily if you throw 
an object into a stream it is, in the course of its flow, cast ashore, 
but if there is an undercurrent in the stream it will draw the object 
in. The latter is the case with the individual Self referred to above. 


The initial desire of Siva, the final desire of the seeker: the 
two take the symbolic form of Srungara, love. This we know from 
the songs of great men belonging to all religions. We find parallels 
of this love in the utterances of Sufis, Christian mystics, in the 
songs of Manikkavachakar and Mirabai. The experience of yoga, 
jnanaand love is common to all. 


Though Iccha or desire spoken of here is that of Siva and 
that of the seeker, the one who causes the pulsation of the 
consciousness [to produce the desire) is Ambal. The fact of Siva 
drawing the individual Self [the seeker] unto himself is also her act. 


I spoke that in devotion itself one obtains the same 
experience as that of yoga, an experience of a lofty nature. Instead 
of seeking accomplishment through yoga and thanthra, it would be 
enough if we, realising that such are beyond our capacity, become 
engaged in devotion with love, telling ourselves, ‘Let us surrender 
to Parasakthi. She is our only refuge.’ There would then be no 
room for self-pride arising from the feeling that ‘we are engaged in 
a great sadhana’. Mother herself will lift us up and make it possible 
for us to experience the highest bliss. 


In the Lalitha-Sahasranamam [in the context of the lotus of 
one thousand petals referred to earlier] it is mentioned that when 
the life force, praria-sakthi, joins the sahasrara, there is the 
radiance of the full moon as well as the flow of ambrosia. There is 
no need to lament that we (those who do not practise Kuridalini 
yoga) are denied the experience of this kind. We saw earlier the 
words, ‘paritatha-saracchandra-vadana’ (Stanza 7). It would be 
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enough if we keep thinking of Ambal’s face which is like the full 
moon. It would be enough if we think of the nectar flowing from 
her sidelong glance and her gentle smile. What we keep thinking 
about she would make a reality and she would bring us realisation 
of the inner moon and the inner flow of nectar. 


Those who have the strength and the capacity for it, let them 
take to Kuridalini yoga. Fur us there is the easy way of devotion, 
with unflinching faith in the Mother. She will afford us all those 
blessings that are made available to the practitioners of Kuridalini 
yoga. She may, after a stage, even take us to the way of Kuridalini 
yoga and bless us with its rewards. On the other hand, she may 
push aside those engaged in arduous yoga, telling them, ‘Enough of 
all this,’’ and bid them to surrender to her. 


We must consider how the Acharya concludes the stanza in 
which he speaks about the way Ambal makes ambrosia flow in the 
nadhis. She who raises the soul force into the head, instead of 
uniting the individual Self with herself, makes that power descend 
again from one chakra into another and with her strength all 
reduced she remains asleep, coiled up, in the muladhara chakra. 


The word ‘Kundalini’ suggests the ‘coiled up‘ position 
during sleep. Like a ‘kuridala’, ear-ring, the snake that is asleep is 
all coiled up. When we sleep soundly we stretch our hands and legs 
fully. Though now and then we sleep crouching or keep tossing in 
bed, when we are dead asleep our body is fully stretched. But 
animals, from the cat to the elephant, sleep with the body 
somewhat bent [crouching], with the head resting on the forelegs. 
When it is asleep the snake crouches itself in the form of a coil. 
Only a minuscule fraction of Parasakthi’s power is revealed in us: 
the rest is inactive and is given the name of Kundalini since it 
remains twisting itself in the muladhara like a sleeping serpent. 
According to legend, the snake sustains itself on air: hence it is 
called ‘pavanasi’ [‘pavana’ = air, wind + ‘as’ to eat]. Since we 
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retain our vital pramik power by taking in the air, it [the pranik 
power] is called a snake. 


The Acharya, who speaks of the seeker having the near 
Adhvaithic experience of tasting the ambrosia, refers at the same 
time to Amba] making a sudden descent into the form of a sleeping 
serpent, denoting our state of being unwise and uncultivated. Also 
to be noted is that she may push down yogis; who have tasted the 
ambrosia but are boastful about their ‘great yogic prowess’. So 
even for those who practise Kundalini yoga the ultimate key to the 
door of liberation is surrender, the humility that comes of the 
realisation, ’’NotI, but you’’. 


THE SRICHAKRA AND ITS GREATNESS 


In the next stanza (11) the Acharya describes the Srichakra. 
Srichakra is also known as the Sriyanthra. Mention of ‘Srividhya- 
puja evokes the question, ‘Is this puja performed after installing 
the Srichakra?’ The answer is ‘Yes’. Each deity has a yanthra of 
his/her own. But those who perform puja to Siva or Vishnu do not 
generally do so with yanthras. In temples, perhaps, the 
appropriate yanthra is installed in the earth beneath the idol. In 
some temples the yanthra is installed outside, but not in residential 
houses. Many perform puja to Siva and Vishnu with a baria and 
salagrama respectively. In the Panchayathana puja Ambal is 
symbolised by the stone called ‘svarma-rekha sila’ which is found 
in Nature. But it is rarely that people perform pūjā with it. Those 
who worship Subrahmanya have a small spear to represent him. 
But most deities are worshipped either with icons or stones found 
in nature. For Ambél alone is there the Srichakra. It has also 


become customary, to a small extent, to worship Ambal with an 
icon and the Srichakra. 
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If you take the thanthra pertaining to any deity you will find 
that there is a yanthra as well as a manthra for the same. If you 
keep chanting sounds (syllables) arranged in a particular sequence 
and acquire perfection in doing so you will come face to face with 
the deity concerned. Such a sequence of sounds is what is called 
the manthra for a particular deity. Like the hands and feet and 
other parts of a deity, the group of syllables that invokes him/her 
also constitutes his/her form -it is a sound form or a manthra 
form. Along with this the deity has a yanthra form [a diagrammatic 
form]. Each part of the yanthra, whether it be lines, angle or 
circles, has not only a meaning of its own but also immense power. 
Each yanthra is a means to grasp the Paramatma in his 
manifestation as particular deity. A manthra, apart from being 
muttered mentally, is also employed in the offering of flowers to 
the deity being worshipped and in invoking him or her. The letters 
of the manthra appropriate to a deity are also sometimes inscribed 
on the yanthra. Puja is performed to the yanthra, with all the usual 
rites, in the same way as is done to idols. The reason : the very life 
or spirit that dwells in the idol also dwells in its yanthra form. As a 
matter of fact, the yanthra stands not only for a deity but also for 
his/her place of residence, for his/her retinue and so on. 


Ambal has many aspects and each aspect has a particular 
yanthra. But we see that Minakshi, Durga, Bhuvanésvari and 
Saradambal are worshipped with the Srichakra [not with the 
yanthra meant for each of them individually]. This is the case not 
only with pūjā conducted in homes but also in temples. There is a 
famous temple to Durga in the ambulatory round the hill 
(giripradakshina) of Tiruvannamalai. The yanthra in it is the 
Sr ichakra. In the Saradambal temple in Srungéri also puja is to the 
Srichakra. 

The importance of yanthras in the worship of Ambal is 
greater than in the worship of any other deity. And among the 
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yanthras pertaining to the many aspects of Ambal the Srichakra 
has a unique place. 


Lines, and the circles, squares and triangles formed by the 
lines, all these are part of a chakra. A yanthra has a central Bindu 
or dot. Designs or diagrams like this have the capacity to grasp the 
power of various deities and itis an immeasurable power. They are 
indeed divine designs. They repulse evil powers, attract divine 
ones. 


In the middle portion of the Srichakra, in the chakra that is a 
circle, there are nine triangles and these cross one another forming 
43 triangles in all. The central bhindu or dot is also regarded as a 
triangle and it is customary to speak of 44 triangles in all. The 44 
triangles have the form of six avaranas. The literal meaning of 
‘avarania’ is concealing (covering, obscuring). Here the word must 
be construed as a circle or as a row. If a number of people stand 
surrounding an individual will he not be hidden? ‘Avararia’ is to be 
understood in the same sense. The central Bindu or dot, which we 
said was called a triangle, is also regarded as an avararia. The 43 
triangles surrounding it constitute five avaranas. With the Bindu 
(and the five avararias made by the 43 triangles) there are six 
avaranas. Many of you must be familiar with the term 
‘navavaratia’. Now Muthusvami Dikshitar’s ‘navavararia’ 
compositions have become very popular and the word 
‘navavarana’ is widely used especially since the compositions are 
broadcast by radio. Navavararia denotes the nine circles in the 
Srichakra. There are Sasthras dealing with who resides in each 
āvaraiīa, what truths each avararia conveys, who the presiding 
deities are of these avaramas, what blessings they give and what 
mudra belongs to each 4warana. Dikshithar has dealt with the 
subject briefly in his navavarana compositions. I spoke about the 
six avaranias: the 44 triangles are contained in them. Outside these 
six are three more avaranas; so, altogether, there are nine- 
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navavaranas. Of the last three avararias two are circles with lotus 
petals. The eight avaranas have an outer wall, so to speak, 
consisting of three compound walls. They are represented by three 
lines and they are not circles but squares. Altogether it is a design 
that has immeasurable divine power. 


But great caution is called for with regard to this diagram. 
Every line and every triangle in the yanthra must be precise in 
measurement. Just as a change in the sound of a manthra brings evil 
consequences, so too even a small error in the design of a yanthra 
can lead to unhappy consequences. Even if the design is right, if the 
Sriyanthra’s central triangle points upwards instead of 
downwards, the result will be different from what we expect. 


There is another aspect of Srichakra worship that requires 
much caution. When we perform puja with a yanthra installed we 
must pay greater regard to ritual purity than when we do puja with 
idols. Also we must strictly adhere to what is laid down in the 
Sasthras with regard to yanthra worship. 


At present in many homes people conduct certain rites in the 
name of Srichakra-piuija. They do so to satisfy their vanity or for 
the sake of fashion. Some of them may be ignorant about how the 
piija is to be conducted. However it be, the rules are not properly 
observed and the results are unhappy; famine, lack of peace, etc. 


It is not enough to have the desire to perform a rite or a puja. 
For the real fruits to be reaped you must perform it according to 
the injunctions of the Sasthras, according to how our great men, 
our elders, have performed it. Much is said about the greatness of 
the Srichakra in the Sasthras. And the same texts mention how the 
pija is to be conducted. And if we ignore them, telling ourselves, 
‘T will do the puja as I like, according to my convenience,’ the 
desired benefits will not be yielded and the consequences may be 
contrary to what is expected. 


539 


A yanthra is not only the place of residence of a deity; it is 
also a prathinidhi or a representative of the same. Evan this is not 
correct, to say that a yanthra is a representative of a deity. It is no 
‘prathi’, nota ‘copy’ , but the deity in reality - in the form in which 
the yanthra is designed. 


When Ambal is the deity of Srividhya there is something 
special about her presence in her yanthra form. That is why the 
Sriyanthra has a unique importance. In worshipping Ambal, her 
yanthra form is regarded as being higher than even her supremely: 
beautiful personal form. 


I spoke of Ambal having two places of residence, one in the 
ocean of ambrosia, the other on the Méru mountain. The Srichakra 
must be added to these as her third place of residence. 


There are two mistakes in what I have just said. First, the 
Srichakra is not merely Ambal’s place of residence; it is Ambal 
herself: the place of residence plus the one who resides in it. The 
second mistake is that the yanthra is not a place of residence like 
the ocean of ambrosia or the Mēru mountain. Whether it is the 
ocean of ambrosia or the Méru mountain it has the yanthra also 
with the Chinthamani palace housing it. The yanthra worshipped 
in our homes is no more than a span in size. But the ones in the 
ocean of ambrosia and the Méru mountain are a thousand or ten 
thousand tunes bigger and each has nine avararias. In these nine 
there are many deities, Ambal’s entourage, and attendants. On the 


Bindhu, the ninth avarana, Ambal is seated on the 
PanchaBrahmasana. 


When Ambdl resides on the Meru peak, each of the avaranas 
rise above that peak forming peaks themselves. So the Srichakrais 
made not only as a two-dimensional yanthra but with the third 
dimension representing height; it is built tier upon tier, ina conical 
form. The three dimensional Srichakra is called ‘Meru-prasthar@ 
or simply ‘Mēru. The two-dimensional yanthra, level to the ear th, 
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is known as ‘Bhii-prasthara’. One combining both features -- the 
initial dvarazias rising and the subsequent ones level to the earth --- 
is called ‘Ardha-méru’. If all avaranas are Méru-prasthara, the 
yanthra is called ‘Purna-méru’. The chakra in Kanchi Kamakoshta 
is Bhu-prasthara. The one in our Mutt is purna-meru. In Marigadu 
[near Chennai] it is Ardha-meéru. In the sanctum of Mukamba in 
Tiruvidaimarudur [in Thanjavar district] it is Purria-méru. 
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YANTHRA, THANTHRA, CAPITAL CITY 
EACH WITHOUT A SEPARATE NAME 


Devotees of Ambal take pride in the fact that, while the 
yanthras of other deities are named after them (after the deities) - 
or after their distinguishing marks - Siva chakra, Médha- 
Dakshinamurthi-yanthra, Shadakshara chakra and so on - the 
yanthra of Lalitha-Thripurasundari alone has no special name or 
attributes. It is simply called ‘Srichakra’, the prefix Sri’ denoting 
that itis very sacred and worthy of worship and very auspicious. In 
fact the word ‘chakra’ itself means the Srichakra, suggesting that 
Ambal’s yanthra does not need to have a special name of its own. 


Similar is the case with the marga or way of Ambal’s 
worship. It is called Srividhya . suggesting that the word ‘märga’ 
itself means the marga of her worship. The ‘Sri’ in Srividhya also 
means worthy of worship and does not denote Lakshmi, that is 
Sridevi. All ways of worship come under the general term ‘vidhya’ 
or ‘thanthra’. When we speak of other deities we call the way they 
are worshipped after their names, or after the seers who 
formulated that way of worship. But the vidhya of Thripurasundari 
does not have a name ofits own: it is merely ‘Srividhya’. 


There are many different kinds of Srividhya manthras. How 
can we then use the term Srividhya manthra for all of them? So 
these different Srividhya manthras are each called after its initial 
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letter or after the seer who originated it. But the common name for 
all Lalitha thanthras is Srividhya . 


It is not Thripurasundari thanthra and yanthra alone that 
have no special names, Ambal’s capital city also has no special 
name. It is merely called - ‘Sripura’ or ‘Srinagara’. ‘Pura’ or 
‘nagara’ means a place, any town or city. ‘Sripura’, ‘Srinagara’: 
these names are enough to proclaim that they denote the capital 
city of the World Mother. 


Ambal bestows on us ‘nithyasri’ , imperishable beatitude, 
the wealth -unsurpassed of the bliss of the Athma. That is why her 
very first name in the Lalitha -Sahasranamam ‘Srimatha’. In 
keeping with this, everything connected with her has similar 
names, ‘Srividhya ’, ‘Srichakra’, ‘Sripura’. 

I was speaking about the Sriyantra called Srichakra 
occurring in the Saundaryalahari stanza. I mentioned that six of 
the nine triangles cut one another forming 44 triangles. Of the 
nine, four are called Siva chakras and five Sakthi chakras. The 
central triangle surrounding the Bindu is one of the Sakthi chakras. 
While we do puja at home it must face the one who performs the 
puja. 

The non-dualistic union of Siva and Sakthi is shown by the 
crisscrossing chakras of the two. The triangles thus formed, the 
lotus petals in the outer circles, the circles and squares : their 
measurements are given in the hymn [Stanza 1). 


The subject should not be of mere academic interest to you: 
Learning it should not be like reading a novel. It must be taught by 


a guru and preserved as a secret. I touched upon it briefly since ! 
thought it should not be altogether omitted. 


kee 
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THE INCOMPARABLE BEAUTY OF AMBAL 


After describing the yanthra, the Acharya felt the urge to 
portray the beauty of Ambal, the glory of her physical form. ‘Is it 
not Saundaryalahari that I am composing?’ he must have asked 
himself and he must have felt the urge to depict the supreme 
beauty of Ambal ’s physical form. So he commences the next 
stanza (12) with the words, ‘Thvadhiyam saundarvam,* meaning 
‘your loveliness’. ‘I have sung the greatness of your yanthra,* he 
seems to say addressing Ambal, ‘its angles, its circles, its petals, 
squares, in fact every detail of it. But is it so easy to sing the beauty 
of your form? Is it possible at all? No poet so far has been able to 
describe it truthfully.’ 


Brahma is the primordial poet. ‘Adhi kavaye, ' these words 
occur in the very first stanza of the Bhagavatham in referring to 
him. If Sarasvathi herself is his Sakthi, can there be a greater poet 
than he? We know from the Purdrias that he has composed hymns 
to all deities. During times of distress the celestials go to him for 
help. At once he takes them to Siva, Vishnu, Ambal or any other 
deity as the case may be and requests him or her to free them from 
their troubles. At the time he would sing the praises of the deity 
whose intervention he seeks, in the company of the celestials. 
When he himself is in trouble does he not have to do so? In this 
manner he has sung the praises of Ambalalso. You see in the Durga 
Saphtasathi that, when the demons Madhu and Kaitabha were 
intent on tormenting him he extols her. But even he is not able to 
paint a true picture of her beauty. 

Tvadhiyam saundaryam Thuhinagirikanyé thulayithum 

Kavindrah Kalpanthé Kathamapi Virinchi-prabhruthayah 


‘Virinchi -prabhruthayah’means “Brahma and others’. 
Brahma and others try to describe Ambal’s beauty. ‘Thulayithum 
means to weigh something in the scales. ‘Thula’ is a balance. How 
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do we find out the weight of an object? By placing the object to be 
weighed on one pan of the balance and the weight on the other. We 
cannot determine the weight of anything directly. We have to 
weigh it against another object whose weight is known to us. 
Brahma and others are unable in this manner to find out how great 
Ambal’s beauty is. They seek a weighing stone known to them, an 
object with which Ambal’s beauty can be compared, an upamana. 
The face like the moon, the eyes like lotuses, the hair like a swarm 
of bees : it is like weighing an object against a known weight. The 
poets, Brahma and others, are unable to find such weights, such 
objects with which Ambal’s beauty call be compared. The Acharya 
does not say this in so many words. He merely says, ‘kathamapi 
kalpanthe’: the poets try to imagine Ambal’s beauty somehow. 
Brahma and other poets rack their brains to find something to 
which it can be likened. But they fail. Ambal’s beauty is 
incomparable. This is the beauty of poetry: conveying a meaning 
by not expressly stating it. It is ‘dhvani’’ [literally ‘Sound’ but in 
rhetoric it means ‘suggestion’ or ‘hint’ ]. ‘It is true that I rushed to 
see the pradosha diparadhana [the worship with lamps at dusk]. ‘It 
is not necessary to add anything to these words to convey the 
meaning that ‘I could not see it’ . Leaving something unsaid, by 
merely hinting at it, makes a deep impression on the mind. 


‘I spoke about the yanthra, its design. I want to speak about 
Ambal’s beauty but I find that it is beyond description. If I try to 
give an idea of it by weighing it against objects of comparison Í 
remember that even Brahma and others have failed in this’. By 
saying this the Acharya tells us how Ambal’s beauty has no match, 
that there is nothing to equal it, that it is so sublime. 


Leave alone the question of whether a poet can describe 
Ambal’s beauty. He, the poet or poet-devotee, must himself see 
that beauty and must be fully aware of it. If you ask whether 
anyone has seen it (Ambal’s beauty) the answer is ‘No’ . If a poet 
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has. not seen Ambal and her beauty how can he describe it to 


others? 


Why is it that no one has seen Ambal’s physical form? Not 
quite : we cannot say that no one has had even a glimpse of her. In 
fact many devotee-poets have had her dharsan. But she does not 
reveal herself fully: she shows herself only for a brief moment like 
a flash of lightning. Even those who have wholly dedicated 
themselves to her have not seen her fully. They see her sidelong 
glance, the parting of her lips in a gentle smile; in this way their 
eyes will retain the image of some part of her body and never do 
they have dharsan of her from head to foot. 


Ambal shows the beauty of her entire person only to one: 
her husband Paramésvara. She has assumed her supremely lovely 
form of Thripurasundari only because he must unite with her and 
become engaged in the sport of the world. She is a great 
pathivratha and she has dedicated her body entirely to her 
husband. To others she may afford a glimpse of herself but will not 
reveal to them all her beauty. To her devotees she will show her 
compassion wholly. But when it comes to her beauty she has it as 
an asset belonging to her Swami, her Lord. 


Does it mean then that the portrait of Ambal painted by the 
Acharya in the latter section of the hymn does not represent her 
beauty fully? It may be so. A mother shows her child all her love 
but she may not reveal to it her beauty. If she adorns herself it is to 
please her husband, not her child. ‘Alankara’ means beautifying 
oneself. Ambal has no need to beautify herself, make herself 
beautiful with adornments. She is naturally beautiful. She reveals 
her loveliness only to her husband. That being so how can others 
describe her as she is? First of all, they do not know the richness of 
her beauty that is complete in every respect. Nor can they describe 
her, extol her beauty even to the extent they know it because they 
cannot find the words for it. Such is the splendour of her beauty. 
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Also they cannot give an idea of it by resorting to comparisons 
because there is nothing in the world to compare with it. 


The poet has indicated skilfully that Ambal reveals her 
beauty fully to Paramesvara alone. How? 


Yadhalokauthsukyadhamaralalana yanthi manasa 
Thpobhirdushprapamapi Girisasayujya-padhavim 


‘Amaralalana’ means celestial damsels: Rambha, Urvasi, 
Menaka, Thiloththama and otherss such celestial damsels that we 
speak of as great beauties. But even they admit to themselves, after 
catching a mere glimpse of Ambdl’s beauty: ‘What is our beauty 
before hers? What we see is only a tiny fraction of her beauty. 
What would be her beauty like if it were revealed in full?’ The 
celestial damsels are eager to see Ambal’s beauty revealed fully in 
all its splendour. Suppose a musician comes across another 
musician who sings better than he. Would he not be keen to find 
out in what respect his music is better? It is the same in all fields. 
The celestial damsels long to know Thripurasundari’s beauty fully. 
‘Yadhalokauthsukyath’- because of the keen desire to see that 


beauty. The ‘yath’in the phrase refers to the first words in the 
stanza ‘thvadhiyam saundaryam’. 


What do they do, the heavenly maidens who are so desirous 
of seeing the beauty of Ambāl fully? ‘What is the use of our 
longing?’ they tell themselves. ‘Since she (Thripurasundari) has 
offered her body to her husband, it is his possession; so he alone 
can behold its beauty, the richness of that beauty. So what we 
must do is to become one with Isvara, attain Siva-sayujya (union 


with Siva). Then we too will be able to see Ambāl’s loveliness 
fully.’ 


Devotees as well as jnānis have prayed for Siva-sayujy4 
{union with Siva), the former out of their devotion and the latter 
wanting to become Sivam in their intensity of jnana. They have 


546 


made great efforts for the same. For them Siva-sayujyam is an end 
in itself. But for the celestial damsels it is not so. For them it is a 
means to behold Ambdal’s beauty: that is the goal before their 
becoming one with Siva. 


But do Rambha and Meénaka obtain oneness with Siva by 
merely longing for the same? Is it (Siva-sayujvam) obtained easily? 
‘Thapobhirdhushprapamapi, ' says the Acharya. It is not obtained 
by the most difficult ascetic endeavour. Celestial damsels are 
known to disturb those engaged in austerities. Can they control 
their senses, eradicate all their sensual urges? What do they do 
then? 


We may imagine ourselves to be anything or anybody. We 
can build castles in the air. Thus Rambha, Meénaka and others 
imagine themselves to be Paramasiva. ‘Yanthi manasa 
Girisasayujya padavim’ they attain the state of union with Siva 
mentally. 


In truth it is not a state that can be reached mentally. “Yam 
manasa na manuthé’ - that which cannot be conceived of mentally. 
So if it is said that they (the celestial damsels) achieve union with 
Siva mentally it means, ‘in spite of intending to achieve such union 
they remain without succeeding in it’ . That is they are unable to 
know Ambal’sbeauty completely. 


In the first half of the stanza it is said that Brahma and other 
poets try to find a suitable comparison for Ambal’s beauty and that 
they visualise many likenesses. The inner meaning of this is that 
they fail to find a true comparison. In the latter half of the stanza 
Rambha and Ménaka are said to try to obtain union with Siva, a 
state that is not reached even by performing severe austerities. 
Does it not also mean that they do not succeed? The Acharya, in 
his kindness, does not have the heart to say that ‘Virinchi- 
prabhruthavah’ (Brahma and others) and ‘amaralalana’ (the 
celestial damsels) fail in their efforts. This stanza in the 
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‘Anandalahari’ section of the Saundaryalahari raises Ambal’s 
beauty (saundarya) to great heights. 


kkk 


EMBODIMENT OF TIME 


In one stanza (14) Ambal is depicted as the embodiment of 
Time. ‘Kshithau shatpanchashadh-dhvisamadhika-Panchasadhu- 
dhaké.’ There are six seasons in a year and 360 days in all’. These 
360 days are the 360 rays emanating from the light of the 
Kundalini power, so it is mentioned in this stanza. Also each 
chakra stands for a rithu or season and it has as many rays as the 
number of days constituting the season. ‘Kshithau 
shatpanchashadh’ : in the chakra representing the earth, that is in 
muladhara, there are 56 rays. Which means Ambal is in this 
chakra as the 56-day-long season of spring. Thus the number of 
days for each chakra and the season corresponding to it are 
mentioned in this stanza. 


As Ambal compresses herself into Time as the different 
seasons she remains the personification of Time. But in truth she is 
beyond Time. (in the state in which she is beyond Time she resides 
in the sahasradala padma (the lotus of one thousand petals), higher 
than the six chakras, and her lotus feet shine as the feet of the 
Guru. The Acharya mentions this: ‘Mayikhastheshamapyup#! 
thava padhambujayugam. ’ ‘Mayukha’ means a ray, day in the 
form ofa ray. Ambél is above the 360 days : ‘Thesham api upari 3 


that is in the sahasrāra lotus. ‘Thava padambuja yugam’ - “your 
two lotus feet’ . 


BESTOWING THE GIFT OF ELOQUENCE 
IMPORTANCE OF SOUND IN THE SAKTHA SYSTEM 


In the “Anandalahari’ section of the hymn there are some 
stanzas which speak of Ambal bestowing her grace not in her 
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aspect of Lalitha but in the aspects of other goddesses who are 
connected with the Srividhya thanthra. I will deal with one such 
stanza (15). 


Sarajjyothsna-siddham Sasiyutha jatajata~makutam 
Vara-thrasa-thraria-sphatikaghutika-pusthaka-karam 
Sakrunna thva nathva kathamiva satham sannidhadhathé 
Madhu-kshira-draksha-madhurimadhurinah phanithayah 


Ambal is conceived of here as a form of Vagdevi without the 
vīnā. Vagdevi means Sarasvathi. 


Many do not seem to know that just as Ambal is the sister of 
Vishnu, Lakshmi is the sister of Brahma and Sarasvathi the sister of 
Paramasiva. Brother and sister must resemble each other, must 
share the same outlook and perform similar functions. Like 
Paramasiva, Sarasvathi is white-complexioned. ‘Sarajjyothsna- 
suddham’: radiant like the autumnal moon and white in colour. It 
is during autumn that we perform puja to Sarasvathi. She is in fact 
named ‘Sarada’ after the season of saradh or autumn. 


The Acharya is specially fond of the name of Sarada. 
Sarasvathi is important to him, he who scaled the heights of 
learning and composed commentaries, hymns, and held 
disputations with the learned. Among the many names of 
Sarasvathi he is specially attached to that of Sarada. It may be 
because of the purity suggested by the name, by the whiteness and 
the pleasant coolness that it invokes. ‘Sa’ and ‘Sa’ are often 
interchanged. Thus Sarada becomes Sarada. In the North there is 
the practice of Sarada being called Sarada. ‘Sara-da means one 
who grants a blessing that has much substance, or much meaning. 
Jnana indeed is Sara-thathva. This may be another reason for the 
Acharya liking the name of Sarada. In Srungéri Ambal is installed 
in the form of Sarada. The Pita of Srungéri is also named after 
Sarada, Sarada Pita. The mutt in Dwaraka is called Sarada Pita. 
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Our Mutt (Karichi) too is known by that name - Kamakoti Pita, 
Sarada Mutt. Even though the Acharya is specially fond of the 
name of Sarada it does not occur anywhere in the hymn and 
likewise names such as Lalithambal and Thripurasundari are also 
not seen used. But by the very first word of the stanza (15), 
‘Sarajjyothsna’, he reminds us of Sarada. 


The goddess in her form here is pure white like Isvara. Like 
him she wears a crown of matted hair. Besides, she has in it, as is 
the case with him, the crescent-moon. Herself white like 
moonlight, she becomes further radiant with the crescent-moon in 
her matted hair : ‘Sasiyutajatajaita~-makutam. ’ 


She has four, hands. Two of them show the vara and abhaya 
gestures, ‘varathrasathrana’. Instead of ‘abhaya’, the term used 
here is ’thrasathrana alliteratively. Thrasa is fear and thrana 
protecting: protecting one from fear is abhaya. 


The Acharya had said earlier: ‘But for you all deities have the 
abhaya and vara gestures’. That is why in depicting a form other 
than Lalithambal, that is a deity connected with Sarasvathi, he 
shows her with the hand gestures of conferring boons and granting 


freedom from fear (varabhaya hasthas) and not with the via and 
the parrot in her hands. 


Then the Acharya mentions the akshamila or rosary and the 
book which are distinctive to Sarasvathi. There must be an 
amendment to this, ‘distinctive to Sarasvathi’. Sarasvathi’s 
brother, in his aspect of Dakshinamarti, also bears the two (rosary 
and book) in his hands. ‘Sphatika-ghutika-pusthaka-karam ; 
‘Sphatika-ghutika’ means akshamala: akshamala is indeed 
‘aksharamala’ - (a string of letters). From ‘a’ to ‘ksa’ there are 51 
letters and for each letter there is a bead, all the letters (that is all 
the beads) together making an akshamala. 


I must speak here about a subject of the utmost importance 
to the Saktha system; indeed it is its life-blood. I am referring t0 
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the importance given to letters in it or to sound which is the basis 
of all letters. We have seen that creation is caused by vibrations. 
The vibrations exist in space in the subtle form of sounds and from 
them originate creation, manthras and the Vedhas that are 
repletewith manthras. I said that sound is the thanmathra which is 
the subtle power of space. The sport of creation and ‘creation 
becoming absorbed in the Root (all that is created returning to its 
original source): these processes represent evolution and 
involution and constitute the backbone of the Saktha system. So 
the concept of sound which runs through it may be called its life- 
blood (or its vital breath). On the one hand, there is in the Saktha 
system the cosmos of artha or the cosmos of vasthu and in it is 
mentioned the five principles of Siva, Sakthi, Sadasiva, Isvara and 
Suddha Vidhya - from the Parabrahmam down to the creation of 
the gross material world. On the other hand, there is the cosmos of 
sound which has five categories beginning with ‘para! ’. After para 
we have ‘pasyanti’ and ‘madhyama’. The para sound can neither 
be vocalised by man nor is it audible to him. This extremely subtle 
sound in its slightly gross form is ‘pasyanthi’. Para is sound that is 
absolute; it is sound in the fundamental sense. When that utterly 
subtle sound becomes a little gross it is called ‘pasyanthi’. 
‘Pasyanthi’ means ‘sees’, views’. Subsequent to this is the sound 
produced by itself, without human effort, and it is called 
mdhyama’. It is in between the subtle sound and the sound 
produced vocally by man that is why (in the intermediate stage) it 
is called madhyama’; sound that occurs on its own is known as 
‘anahata sabda’. means ‘unstruck sound’ . ‘Ahata’ = struck; 
‘anahata’ = unstruck. 


The question arises: ‘Is the sound produced by our speech 
the result of striking an object?’ Yes, itis. The sound we produce 
when we speak, the sound produced by musical instruments, all 
sound that we hear with our ears are produced by striking (some 
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object or other). The sounds of our speech and our songs are 
created by air striking our throat in different ways and the tongue 
striking the teeth and palate. The harmonium, the violin, the flute, 
the ndagasvaram, all these instruments produce their sound as air 
strikes them. When you play the flute, you close its holes with 
your fingers and then release them : this also can be said to be 
striking. Plucking the strings of the via is equivalent to striking 
them. All this is like administering a loving stroke. Bowing the 
violin is also a kind of striking, striking its strings. As for the 
mrudangam, ghatam, kanjira and so on, they are really struck or 
beaten hard to produce their sounds. Some percussion instruments 
need to be struck or beaten with sticks. The instrument called the 
jalra (castanets) has two halves: to play it you strike one half with 
the other. All this belongs to the ahata category. Anahata sound 
arises by itself, unstruck: it is madhyama. ‘Vaikhari’ comes after 
para, pasyanthi and madhyamaa. It is sound in the gross form that is 
produced by us with our mouth (vocal cords) and it involves some 
effort on our part. In this fourth category of sound there are two 
types: ‘dhvani’ which is mere (or inarticulate) sound and sound 
that is articulate and called ‘varna’. This is the fifth category of 


sound. Varra means letter. There are 51 letters that constitute 
articulate speech. 


A child produces all sorts of inarticulate sounds. It is babble 
and it is not made up of distinct syllables. These mere sounds come 


under the category of dhvani. Even grown-ups produce mere 
dhvani when they cry or laugh. 


From para to the two type of vaikhari sound there are five 
thathvas of sound. These are equivalent to the five thathvas in the 
cosmos of matter. It can be said that the five sound thathvas are 
more important than the five concepts of the artha-prapancha, 


since all objects of the material cosmos are created by the 
vibrations of sound. 
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What do we call the gross objects of the gross world? 
‘Padharthas’. ‘Padhartha’ literally denotes what is meant by 
speech, by words. Padha, a speech, word, belongs to the sabda- 
prapancha, the verbal cosmos, the world of sound. What emerges 
in the gross form from itis ‘artha’. What is called ‘arthaprapancha’ 
is the artha or meaning inhering in speech or sound. 


Among the various wonders performed by Ambal with her 
Maya: in the Kundalini chakras Ambal in her different forms of 
sound resides in an order that is the reverse of how she resides in 
them as the five elements. In the base chakra called muladhara she 
is in the extremely gross form of earth. Then as she rises she 
becomes more and more subtle, assuming the forms of water, fire, 
wind; and in the visuddhi chakra, that is in the pit of the bosom, as 
ākāsā or space. But in the Ssabda-prapancha, her ascent in the 
chakras is from the subtle to the gross: she is the para of space in 
the muladhara, and in the pit of the bosom she is the gross 
vaikhari. 

The gross sound outwardly manifested as speech is not to be 
regarded as belonging to any inferior category. The 51 letters 
representing articulate speech are called matrukas. ‘Matruka’ 
means mother. When she is a lady of great prestige, when Ambal is 
a queen, she is Mother. But when she mixes with us in affection, as 
one among us, she is matruka, the little mother. 

The supreme queen-Maharajni -- as the personification of 
the 51 varnas is called ‘Matrukavarnasvarapim’ in the Lalitha- 
Sahasranamam. The word ‘Sarvavarmatmike’ occurs in Kalidasa’s 
Syamaladandakam. 

The sabda-prapancha is of great importance to the Saktha 
thanthra. The akshamala (rosary) and book are symbols of it. The 
former consists of 51 beads representing the same number of 


matrukas. 
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The Srividhya manthras are not in the form of the names of 
Ambal; they are what are called ‘bijaksharas’, pure letters or 
syllables (‘seed letters’). It means the Supreme Goddess takes the 
form of such sounds. If these bijaksaras are constantly muttered 
with one-pointed devotion Ambal will appear in the form of sound 
and give her blessings. And these blessings will indeed be great. 
The muttering of these seed letters is capable of giving the devotee 
the same blessings as the practice of Kundalini yoga and he will be 
helped to come face to face with Ambal. That apart, Ambal will 
grant us all our prayers, all that we desire, if we keep muttering 
these manthras or bijaksharas, basic letters, which are her form as 
sound. We will even be able to have dharsan of her physical form: 
we will be able to behold her form from the hair on her head to her 
feet (kesddhi-padantam). Thus her sport is such that it will 
accomplish for us all that we need here and hereafter. 


So far we have been speaking about letters alone. What we 
speak, what we write, all that is made up of letters : poetry, 
hymns, Sasthras, everything beginning with the Védhas. 


There are three divisions called ‘Kutas’ in Srividhya 
manthras. The first of the three is called vagbhava, originating 
from ‘vak’. A manthra in its entirety is Ambal herself. Of it the 
face is ‘vagbhava kata’: after all one speaks with the mouth which 
is part of the face. It is given immense importance, and it is said 
again and again in the Saktha texts that Ambal will bless her 
devotees with special powers of expression, make them poets. This 


is mentioned repeatedly in the Saundaryalahari itself. Why at 
vagbhava-kata manthras so important? 


Parasakthi has blessed the human race with the power of 
speech and no other species has it. The fact that it is a special gift to 
us shows its importance. If we have right knowledge we will realise 
that the purpose of this gift is to take us to the most exalted state 
(sréyas) and we will use it (the gift of speech) to serve that purpos® 
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Our ultimate goal must be to attain her by using speech for a divine 
purpose [for matters connected with her]. 


Where does lie the greatness of speech? It is not enough for a 
man to have experience of a sublime nature: he must raise himself 
and enable others too to have the same experience. It is through 
speech that this great service is accomplished. Why does Ambal 
bestow on an individual the power of speech and the genius of 
poesy? One child of hers must call all other children; it must call 
again and again all other children to share its divine experience 
with them, share its divine visions of beauty and also share its 
noble thoughts. What more meritorious act can there be than this? 
Thatis why speech is extolled again and again as a special gift. 


When a guru lays down a way of sadhana for a discipline 
meant to achieve a high goal, he imposes certain harsh restrictions. 
The poet makes the goal of that sadhana attainable to all, and 
attainable easily, happily and delightfully, through his poems, 
through his songs. So the benefits of Ambal’s blessings conferred 
on one individual are not monopolised by him but become the 
property of all as in a socialist order. This is what Ambal does with 
the gift of speech. That is why it is extolled again and again. 


What Lalithambika accomplishes herself is mentioned in this 
verse as something done by her special form called Vagdevi. 


Good people, virtuous people, have to prostrate themselves 
only once before Vagdévi who has hands held in the gestures of 
granting boons and freedom from fear and also hands that bear the 
rosary and the book. ‘Sathām’ means for ‘good people’ 
‘Sakrunnatva’ : ‘sakruth’ in this phrase means ‘once’; ‘nathva’ 
means ‘by prostrating themselves’. It is enough for them, good 
people, to prostrate themselves once before the goddess. Who 
need to prostrate themselves only once? The question is 
important. It is not mentioned here that ‘anybody’ by prostrating 


himself before the goddess will receive the gift of poesy. Noble 
people, people of exemplary conduct, they alone need to prostrate 
themselves before her only once. ‘Madhu kshira-draksha- 
madhurima-dhurinah phanithayah’ : the words apply to them: The 
Acharya mentions three things noted for their sweetness: honey, 
milk, grapes. They are not only sweet, they can be taken in easily 
and are digested easily. Also, they are extremely nourishing. There 
is nothing to equal them in these respects. It is to these that the 
Acharya likens the words of the wise taken in by a man, words that 
become inwardly digested and strengthen him in his ultimate 
quest. By prostrating themselves only once before her, Vagdévi 
bestows on them the poetic genius of raining words that are as 
sweetas honey, milk and grapes. 


Instead of stating that virtuous people will be blessed with 
such powers of speech, instead of stating it as a fact, the Acharya 
asks with the art of a poet: ‘How will it not create such powers of 
speech?’ : ‘Kathamiva na sannidadhaté?’ 


In this stanza the Acharya indulges in word play. He uses 
‘nathva’ twice in the phrase ‘sakrunnathva nathva’. Such use of 
words belongs to the figure of speech called ‘sabdalankara’. The 
second ‘nathva’ means ‘prostrating’ (themselves). This is a word 
by itself. ‘Sakrunnatva’ is split thus: ‘sakruth’ , ‘na’ and ‘thva’: 
here ‘na’ + ‘thva’ - ‘natva’, ‘Na’ indicates a negative sense. When 
the Acharya asks, ‘Will there not be the power of speech?’ , he 
adds ‘na’ to ‘sannidadhate’ to get that meaning. In ordinary zh 
speech it must be ‘na sannidadhathe’ . But here the Acharya uses 
the ‘na’ earlier in ‘sakrunna’. He thus indulges in verbal play. 


Kavindhrariam chétah kamalavanabalataparuchim 
Bhajanthé ye santah kathichidarunameva bhavathim 
Virinchipréyasyastharuna thara-Srungara laharii 
Gabhirabhir vagbhir vidhadhathi satham ranjanamami 
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After mentioning Vagdevi who is white-complexioned and 
sathhvik in nature, the Acharya speaks in this stanza (16) of the 
goddess in her rajasik aspect in which she is a deep red in colour. 
Before sunrise the eastern sky is red and we call it ‘aruriodaya’, the 
rise of Aruria, ‘aruna’ meaning red. The charioteer of the Sun God 
is red-complexioned and he is called Aruna. It is he who is seen 
first since he sits in front of the chariot and his appearance means 
arunddaya. Then we see the Sun God who is seated in the centre of 
the chariot and his appearance is called suryodaya. Here the 
Acharya speaks about another form of Sarasvathi who is red in 
colour. Those who meditate on this Sarasvathi are blessed with the 
gift of erotic poetry. Srungara, love or the erotic rasa, is associated 
with rajōgura. Since it is customarily represented by red it is 
appropriate that Arunambal (the red Sarasvathi) should give her 
devotees such a blessing. 


But love or Srungara in this context is not to be understood 
in its common or vulgar form but in the sense in which the 
husband-and-wife relationship of Kamésvara and Kamésvart is 
understood, the inner meaning of the same. Those who can 
appreciate the true meaning behind it and take delight in it are men 
of good nature. In the previous stanza it was said that by making 
obeisance only once to the white complexioned Sarasvathi such 
men acquired the gift of poesy. The poetry they compose, the 
songs they sing, must also be ‘white’ , that is they must be Sathvik, 
and teach people passionless detachment and jnana. There is a 
state of spiritual perfection in which one takes delight in jnana and 
detachment in an erotic manner. This is possible for sadhus, 
virtuous and mature people. So devotees of the red Sarasvathi sing 
in such a manner as to delight them. In the previous stanza the 
Acharya spoke that sadhus would obtain the gift for words sweet 
like honey, milk and grapes. In this stanza, he says that devotion to 
the red Sarasvathi creates joy for the same sadhus through their 
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devotional poems. The poets referred to in the previous stanza are 
in this stanza rasikas, connoisseurs. 


But who are the poets here? They are sadhu-sréshtas, the 
best among sadhus, those who have gone to levels higher than 
other sadhus. Those who receive the gift of poesy from the white 
Sarasvathi are sadhus in general. Among them who are the ones 
who compose poetry with the sentiment of love? ‘Kathichidh 
santah’ , afew (sadhus), some. This means that even among sadhus 
only a few must have reached the state of ‘nayika bhava’, those 
who look upon themselves as the brides of the deity. Only a few 
utterly mature sadhus can compose poetry permeated with the 
mood of love containing truths that lead you to the Ultimate. And 
only the rest of the sadhus can listen to it and appreciate it in the 
right spirit and take delight in it. The Acharya uses the word 
‘ranjanam’ to denote the delight taken by sadhus in such poetry. 
There is a pun in the word. The syallable ‘ra’ denotes red. Agni 
(fire) is red: hence the word ‘kamagni’, the ‘fire of love’ or 
‘desire’ is ‘ra’. ‘Ram’ + ‘janam’ = that which creates red. It is the 
state of mellowness, a redness akin to that of embers. A fully ripe 
fruit will be red. The delight caused by mental redness 
(mellowness) is ‘ranjanam’. Poets who are utterly mature compose 
poems through the grace of the red Sarasvathi, poems that cause 
other sadhus happiness that is mellow. If this Sarasvathi is ‘Arum’ 
(Red), the poets here generate ‘ram’ (redness): they compose 
poems that create waves of the sentiment of love, a flow of the 
erotic mood. Such poetry the Acharya describes as ‘gabhirabhih 
vagbhih’ , that is words of depth, words of profundity, words of a 
deep significance. Superficially seen, this poetry is a wave of 


Srungara but if one dives deep into it one will discover pearls and 
corals of wisdom. 


Kamesvari herself has the name of Aruna. Her dhyana-sloka 
has this ‘Arunam karuna-tharangithaksim > According to wise men 
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the goddess mentioned by the Acharya here is Aruna Sarasvathi 
with eight hands: she has the four hands of Kamesvari bearing the 
bow, arrows, noose and goad and the four hands of Sarasvathi of 
which two bear the rosary and the book and the other two show 
the gestures of granting boons and freedom from fear. 


In the next stanza (17) the Acharya speaks of the immense 
benefits of learning that will be obtained by meditating on Lalitha- 
Thripurasundari surrounded by Vagdévatas (the deities of speech). 


‘Vagdévi’ in the singular denotes Sarasvathi alone. 
Vagdevatas - in the plural--denote eight of them. The sixteen 
vowels beginning with ‘a ‘ have one Vagdévata. Ka-varga (ka, kha, 
ga, gha, n) has another Vagdévata. Similarly cha varga (ca, cha, ja, 
jha, na), ta-varga (ta, tha, da, dha, na), pa varga (pa, pha, ba, bha, 
ma), have each another. So the 51 letters have together eight 
Vagdévatas. The Vagdévata of the vowel group is called ‘Visini Zs 
The eight devatas are together called ‘Visinydhi devatas’. Itis they, 
bidden by Ambdl, who sing the Lalitha-Sahasranamam. The eight 
Vagdevatas occupy the eight angles of the seventh avararia of the 
Srichakra, thus surrounding Ambal. 


Since they are the mothers who give birth to words [to 
speech] the Acharya begins the stanza with the words, ‘Savitribhih 
vacham’ . There is a kind of crystal which is believed to melt with 
the impact of moonlight on it. It is called Chandrakanta 
(moonstone), so it is mentioned in the books. The Vagdevatas are 
like moonstone reflecting moonlight within them. In one stanza 
(15) the Acharya says, ‘Sarajjyothsna suddham’, in another (16) 
‘Aruriam’. Here (17) he says that Ambal who is Arun is 
surrounded by Vagdévatas who are radiant like moonlight. He who 
meditates on Ambal the queen, ‘sanchinthayathi yah’ , keeping in 
mind her companions, the Vagdévatas, will be blessed with the gift 
of composing great poetic works. His words will have the rasa of 
the flow of speech of great men. ‘Mahatam bhangiruchi’. ‘Ruchi’ 


559 


means taste: in any language the word used for savouring food is 
also used for literary appreciation. 


Why should only the taste known by the tongue be 
mentioned? So the Acharya adds the smell known by the nose. Just 
as words taste sweet like honey, milk and grapes, what kind of 
fragrance do they have? The divine fragrance emanating from the 
face of Sarasvathi who is all the eight Vagdévatas combined. The 
words of a great poet will have the fragrance comparable to this, 
fragrance that will arouse the urge of sweet love. Thus the Acharya 
has composed the stanza. ‘Vachdbhih Vagdévai vadana 
kamalamodha-madhuraih’ . Sarasvathi is the embodiment of 
purity and all Sathhvik qualities and she is also the fountain of all 
arts. When such a goddess opens her mouth the very air we 
breathe will be redolent of her fragrance. Even without wearing 
flowers in it, Ambal’s hair will spread perfume - I will come to that 
subject later. Similarly, without taking cardamoms and mace, 
Vagdévai’s mouth will spread a pleasant smell. The words of a 
great poet will exude the same smell-and whoever recites his 
verses, his mouth too will be imparted the same pleasing smell: we 
may take it that the stanza conveys such a meaning. Since the 
fragrance naturally present in Sarasvathi’s mouth is imparted to 


the poet’s composition, the mouth of the one who rechithes it will 
also have the same pleasing smell. 


That Ambal blesses one with the power of literary 
expression is stated in a number of stanzas in the ‘SaundaryalaharT 
section. In one stanza (75) it is mentioned that her breast milk 
bestows the gift of boundless poesy. In another stanza (99) it is 
said that Ambél will enable her devotee to earn the sidelong glance 
of Sarasvathi (that is he will receive the blessings of Sarasvathi) and 
Brahma himself will envy him his literary genius. In another verse 
(98) the Acharya observes that the sacred water of Ambal’s feet 
makes even a dumb man burst into eloquent poetry. That Ambal 
blesses her devotees with the gift of poesy and learning is 
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frequently stated. The Acharya who has seen the divine beauty of 
Ambal shares his experience with others through his descriptions 
in the hymn and finds unsurpassed bliss in doing so. He must also 
be deriving great satisfaction in doing good to others in this way. 
Why does he mention again and again that the devotee of Ambal 
will receive the gift of literary expression? He hopes that those 
who read his hymn will become her devotees, acquire the gift for 
words through her grace, compose hymns themselves and thus do 
good to others. 


CURING ILLNESS 


Ambal’s companions, the Vagdévatas, are described in 
Stanza 17 as possessing the colour of the moonstone. The Acharya 
calls the stone ‘sasimanisila’. In a subsequent stanza [20, 
reproduced below] he speaks about how Ambal herself is 
meditated upon as possessing the colour of that stone. The word he 
uses here is ‘himagirisila’ instead of . ‘Sasa’ means a rabbit. There 
is a dark spot on the moon which resembles a rabbit; that is why 
the moon is called ‘sasi’. It is customary to say that ambrosia and 
dew trickle down from the moon. He is also called ‘Sudhakara’ 
because, it is believed, he produces nectar. Since he is, besides, 
said to make snow he is known as ‘Himakara’. By speaking of 
‘Himakarasila’, the Acharya refers to the place where Ambal, 
Himagirisuta, resides. He also refers to the nectar or ambrosia 
flowing from Ambal’s glance. The point to note is that, while he 
says that it is Ambal who creates the flow of ambrosia, he 
mentions, at the same time, that the devotee too by his glance does 
the same thing, that he creates a flow of ambrosia. 

Kirantim angébhyah kiraria-nikurumbamrutharasam 

Hrudi tvamadatthe himakarasila-marthimiva yah 

Sa sarpānām darpam samayati sakunthadhipa iva 

Jvaraplushtan drushtya sukhayati sudhadharasiraya 
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The remarkable thing about this stanza is that it deals with 
freedom from illness. People undergo great suffering from many 
types of disease. Half or three-fourths of those who come to see 
the likes of me pray for relief from this or that ailment. So I know 
how people suffer and the different kinds of diseases that afflict 
them. The Acharya must have known better. Not only must he 
have known better about the ailments from which people suffered, 
he had the capacity to cure them also. In his compassion he desired 
that generations of people born after him must also be helped to 
find remedies for their ailments. 


He thought to himself, ‘It cannot be said that all of them are 
likely to regard me as a god. Even those who will regard me as an 
avatara will think of me only as an incarnation of jnana 
( ‘jnanavatara’ ). We can pray to him for jnana, for detachment. It 
will not be proper if we pray to him for relief from bodily 
afflictions’, they may think in this manner.’ 


When we see a great person face to face, in flesh and blood, 
we recognise his many and varied qualities. We will know him not 
only as great individual and as a jnana, but as a parent, as a healer, 
as one who provides employment and arranges for our marriage. 
We see him in manifold roles and we can receive his blessings in 
answer to all our prayers. But once a jndna has shed his mortal 
coils we believe that we can remember him only as one who brings 
us enlightenment, jnani. People pray to a ‘siddha’, even after he is 
no more, for relief from bodily ills and for other gains. The idea is 
fixed in our minds that the Acharya is a jnani and nothing but a 
jnani. This must be the reason why to help future generations, the 
Acharya resolved to compose hymns to various deities, by reciting 
which people would be freed from all their afflictions. His 
Subrahmanya-Bhujangam is one such devotional poem. In this 
hymn Saundaryalahari also he has included verses by reciting 
which the sick will be freed from the diseases afflicting them. 
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I remember mentioning it before: the Saundaryalahari is 
entirely manthra Sasthra. Each stanza of it must be thought of as a 
manthra and recited or muttered repeatedly and each will bring a 
particular benefit, a particular blessing. There are verses with a 
mantrik base in the hymn which, if recited, will earn you the 
sidelong glance of Sarasvathi and Lakshmi (that is bring you their 
grace). There are verses meant particularly to obtain proficiency in 
music; for the birth of a son; the return in good health of a man 
who has been away in a distant place and of whose whereabouts 
nothing is known; ‘para-kaya-pravésa’ or entering the body of 
another; warding off ghosts and evil spirits; removal of the malefic 
effects of planets. There are also stanza in the hymn for many 
other such purposes. Above all, there are manthras in stanzaic 
form that take you so far as to be within reach of jnana and 
liberation. If we read the hymn without desiring anything we will 
come face to face with the manifestation of Ambdl either in the 
Saguia form or as Nirguria. Whatever Ambal has made an 
individual inwardly, whether he is a devotee or one seeking jnani, 
she will manifest herself to him in accordance with it -- as Saguria 
to the devotee and as Nirgurta to the jnana. Even if a man reads the 
hymn with the intention of earning a reward his desire will be 
fulfilled. As mentioned earlier each stanza will bring him a 
particular benefit. The first and last stanzas will fulfil all his 
desires; they are ‘sarvasiddhi-pradam ’. 

If you look at the meaning of some of the stanzas you will be 
able to guess the benefits arising from reciting them. I say ‘you will 
be able to guess’ because in these verses the fruits yielded from 
reciting them are not expressly stated. So we have to infer them 
from the meaning of slokas. The stanzas which expressly state 
such benefits are very few indeed. We saw that in the verses 
dealing with the white Sarasvathi, with the red Sarasvathi and with 
Ambal surrounded by the Vagdevatas the benefit yielded by 
reciting them, the gift of poesy, is clearly mentioned The present 
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sloka also (‘Kiranthim angébhyah ’) speaks of the relief to be 
obtained by reciting it. Bul even here, one must note, it is merely 
stated that ‘if you worship a deity of such and such a form you will 
derive such and such a benefit’ . The verse does not say that ‘Ifyou 
recite this sloka you will receive such and such a reward’ . It is 
great men who were able to divine the inner mind of the Acharya - 
his direct disciples or his followers who came after him - that 
discovered and made known how the repeated recitation of a 
particular stanza would have the effect of worshipping the deity 
mentioned in it. They have also told us in detail what yanthra is to 
be drawn or installed for a particular stanza, the number of days 
during which the stanza is to be recited, and the number of times 


each day. Noted by them, besides, are the fruits that will be gained 
by such worship. 


As seen before, from the meaning of the verses we can guess 
the blessings conferred by reciting them. One stanza (66) says that 
Sarasvathi is overcome by shame as she hears the voice of Ambal. 
So sweet is it that she stops playing the vita. Ambal’s neck has 
three creases representing the three ‘gramas’ in music and they are 
boundaries meant to prevent a mix up of ragas (Stanza 69). If these 
two stanzas are recited as manthras, we may take it that the 
reward will be proficiency in music. Even after consuming amrutha 
the celestials perish in the great deluge; but Paramésvara alone 
does not because, though he has swallowed poison there is the 
glory of Ambal’s thatanka (ear-ornament) to save him, so says 
another verse (28). We may infer from this that by reciting this 
stanza we will be cured of poison and that we will be vouchsafed 
long life. But most of the slokas are such that we cannot guess the 
benefits they will bring us. In the six chakras of the body Ambal is 
present as the five elements and as manas, mind (Stanza 35) It is 
perevod that by reciting this stanza one afflicted with consumption 
is cured. But there is no clue in the verse itself to suggest this. 
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There are many stanzas in the hymn like this. This is what is called 
‘manthrartha ’, that is the result or benefit yielded by the power of 
the sound, the sound of the manthra. The meaning of certain 
words [in a manthra or a poem] is one thing but the result 
produced by their sound is quite another, with no connection with 
it [with the meaning]. Sugar is powdered to make a number of 
objects like little boxes, dolls. We can make even things looking 
like chillies with it. But these chillies are sweet because the 
substance out of which they are made is sweet. The substance 
called sound, or the potency of a manthra, is one thing and the 
‘doll made of the verse’ is another. 


We also see that in some cases the same sloka gives benefits 
that are different from one another. Take the stanza beginning 
with the words ‘Sruthinam murdhano’ (84). It is to be recited by 
one wanting to enter the body of another (‘para-kaya-pravésa’). 
But it is also indicated as a means of obtaining liberation. The two 
results produced by the verse are so different and a question with 
arise whether it is night. But the question will not arise if we realise 
that we must attach a value to the outlook, needs and faith of the 
devotee reciting the stanza. Depending upon the requirements and 
the desire of the devotee, the same stanza will yield different 
benefits. Honey induces sleep in one suffering from sleeplessness; 
but at the same time, it keeps a man, who is always sleepy awake 
and alert. Thus these manthras which are in the form of verses will 
bring results according to what a devotee prays for. Take, for 
example the stanza (63) which is recited as a means to attain union 
of -the individual Self with the Brahmam. This sloka has it that in 
the sweetness, in the magic, of the gentle smile of Ambal the nectar 
rained by moonlight turns sour: it begins with the words, 
‘Smitajyotsnajalam’ . It is mentioned that if you recite this verse 
even without having in mind a sublime idea like that of becoming 
one with the Brahmam] you will derive the benefit of attracting 
people to yourself. Another stanza (73) says that it was by sucking 
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at the breast of Ambal that Ganapati and Subrahmanya are able 
remain eternal brahmacharis, If seekers of jnana recite it 
repeatedly they will not only be rewarded with the strength to 
remain brahmacharis, will also receive the ultimate, blessing of 
liberation. It is also said mothers with babies in arms will have 
plenty of breast milk if they keep reading this sloka with devotion 
(mothers who find it hard otherwise to breast-feed their children). 


[The Gurudeva points to the garland of limes he is wearing 
and says..] Take one of these limes. It has four or five uses. It is 
because it has the power to attract divine forces that we string a 
number of limes together to make a garland for Ambal. During 
Vyasa puja we worship every one included in the lineage of our 
gurus. Each guru is invoked in a fruit. Limes have the power to 
transmit our good intentions to another, to remove from him the 
effects of evil eye, and to bring him every kind of good fortune. 
That is why when we go to see an important man we take with us a 
lime to give him. The fruit is sour to taste and yet we take it. We 
relish rice mixed with the juice of lime and lime pickle. While the 
fruit controls bile it can also be a palliative in cases of insanity. 
Besides, we use it to cleanse brass and silver vessels. How different 
are the, two powers: that of attracting the divine forces and that of 
cleansing vessels. The same can be said about potency of sound: it 


brings us the power of the divine and at the same time does us good 
ina very mundane sense. 


‘I won’t ask for anything myself. I won’t ask for this and 
that. Give that which you yourself think is best for me. Or it would 
be all right even if you do not give me anything. I read this hymn 
for the sheer joy I find in it.’ The devotee who has such an attitude 


belongs to the highest plane. However, Ambal grants us whatever 
we ask her for. 


Among the verses that bring a variety of benefits there are 
some occurring here and there in the hymn that have the power to 
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cure certain ailments. And there are a few that have the power to 
cure all diseases. the one in which occur the words, ‘Thava 
vadana-Saundaryalahari is an example. Besides there are slokas 
that are recited to bring relief to people suffering from eye disease, 
ulcer, nervous trouble which is common these days, diabetes, 
rheumatism, diseases caused by sinful living, dumbness and so on. 
For eye and ear troubles you must recite Stanza 52. In it the 
Acharya says to Ambāl, ‘Your eyes extend up to your ears’ (‘Gathe 
karnabhyarnam... imé néthre’ ). Even to think that Ambal’s eyes 
extend up to her ears is to get relief from eye and ear troubles. In 
this there is correspondence between the meaning of the verse and 
the meaning of the sound [what it accomplishes]. But in another 
verse (58) there is no such correspondence: in this, though both 
eyes and ears are mentioned, the benefit brought by reciting it is 
relief from all ailments. Along with the eyes and ears mention is 
made of the space between them, ‘pali’ . This space looks like the 
bow of Manmatha. The meaning is: ‘Manmatha uses as an arrow 
your sidelong glance-which reaches up to your ear-to string his 
bow and aim it at Paramésvard and achieve victory.’ The sound of 
the sloka has the power to cure all diseases. If you ask about the 
connection between the meaning of the verse and what it does, 
there is no answer. All we can say is that its ‘sound value’ is such. 


I spoke about verses in the hymn that serve the purpose of 
manthras for the cure of one, no, two diseases, expelling a poison, 
healing a fever. 

‘Kirantim angébhyah kiraria-nikurumbamrutarasam’. One 
must meditate on Ambal as one from whose body ambrosia keeps 
flowing in the form of rays. ‘Himakarasila mirtimiva’: she is the 
colour of moonstone. What is the colour of moonstone? How does 
a colourless crystal reflect moonlight? That colourless crystal is 
immaculate, cool, bright. One must meditate on Ambal as one 
moulded of moonstone and emitting nectarine rays. 
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Ambal is the colour of a stone that melts in the radiance of 
the moon, the moon that exudes snow. Through each hair of her 
body, through each pore, she emits a ray: to think thus ilself is so 
pleasing and comforting to one running a temperature. 


One who keeps meditating like this will acquire the nature of 
ambrosia. Ambrosia is the opposite of of poison. So one who 
meditates in the manner mentioned above will not be affected by 
snake bite and other poisons. The opposite of visha or poison is 
amrutha. Opposed to the one who possesses poison, the snake, is 
Garuda. 


“GOOD SNAKE’ , ‘BAD SNAKE’ 


Garuda and the peacock are regarded as the worst enemies 
of snakes. Maha Vishriu has Garuda for his vehicle, while 
Subrahmanya has the peacock. The irony of it is that Maha Vishnu 
reclines on the serpent and, as for Subrahmariya, he is called 
Nagaraja; indeed in a number of places there are temples to him 
- where he is worshipped in the form ofa serpent. 


How would you explain such contradictions? The same 
snake symbolises two different things or concepts. When it is in a 
man’s muladhara, and asleep in the form of Kundalini, it 
represents his sexual activity. It is then considered a bad snake, a 
poisonous snake, since the man’s little vitality is spent in the form 
of sexual energy. It is this poison that Garuda and the peacock 
destroy. After the poisonous sexual activity ceases the Kurtdalini 
snake ascends to the sahasrara and pours out ambrosia. There it 
becomes a ‘good’ snake, nota cobra, but a benign snake. When it 
is sleeping in the mūlādhāra chakra of a man it squanders his 
pranik energy as semen; but, when itis in the sahasrara, it makes it 
(sahasrara itself) ambrosia and disseminates the nectar inside. That 
semen is produced by kama is well known. Itis said that it becomes 
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ambrosia through the practice of yoga. You cannot deny this 
without practising yoga [and finding out the truth yourself]. 


The role of semen in procreation is a fact that is well known. 
There are men whom we call yogésvaras and yogasiddhas (lords of 
yoga, accomplished adepts in yéga) but we have not known them 
to be immortal through the flow of amrutha in them. We hear of 
them living up to the age of 300 or 400, but, then, they too die. So 
how can we believe this phenomenon of the flow of amrutha? 


There is a difference between this ambrosia and the celestial 
ambrosia that keeps the body imperishable for very long. All that 
the celestial ambrosia does is to keep the body alive for long. It has 
nothing to do with the advancement of the Self. Dévamrutha (the 
celestial ambrosia), the product of the churning of the ocean of 
milk, is like a medicine, medicine of a high order. It protects the 
body for long, that is all it can do. It has no power to protect what 
is within the body, ‘saririka’ or the Athma. The celestials who have 
consumed ambrosia, have they become jnanis? As for mortals, 
after years of sensual enjoyment, they will become old and weak, 
develop disgust with such pleasures, and exclaim, ‘Enough, 
enough of all this.’ They will eventually develop detachment. But 
the celestials do not lose their health, nor do they age, so they have 
no way of escaping sensual enjoyment and developing detachment, 
passionlessness. True yogis will not be interested in yoga if all that 
the Kuridalini does is to create ambrosia that makes the body 
imperishable for long merely for petty pleasures. They practise 
yoga in their quest for eternal bliss. In it, in their practice of yoga, 
the flow of ambrosia in the sahasrdara represents the state of joy 
prior to that of non-dualistic realisation. Although this ambrosia 
has the power to keep the body healthy and bright until it lasts it 
has a more important function to perform, that of bestowing divine 
bliss. The Saktha yogi does not, unlike the jnani, dismiss the body 
and the world as Maya: he sees it all as the sport of Ambal, as the 
manifestation of her Sakthi. So this ambrosia enables him to 
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witness the sport of Ambal as long as he wants to dwell in his body. 
But however long-lived he may be, three hundred years, three 
thousand years or thirty lakh years, he may at one stage be 
inspired by the. non-dualistic desire to become one with Amba]. 
Then he too will shed his body. 


Like the peacock and Garuda the snake has another born 
enemy, the mongoose, which is called ‘nakula’ in Sanskrit. There 
is an aspect of Ambal known as Nakulésvari. Lalithambal, the 
queen-empress, has a minister known as ‘Mantrini’ which name is 
also applied to Ambal. She is also called ‘Mathangi’. Although only 
a minister, the queen-empress has endowed her with all her power 
and authority. “My portfolio will be that of blessing my devotees. 
You be home minister and rule all my three worlds.’ Thus she 
delegates her authority now and then to Mantrini. That is the 
reason why she is called ‘Mantrini-nyastha-rajyadhih’ in the 
Lalitha-Sahasranamam, the name meaning, ‘the one who entrusts 
the rule of her empire to Mantrimi’. This Mathangi is called ‘Raja- 
Mathangi’. She is the Minambika of Mad(h) urai. It is she whom we 
describe as the queen with the authority to rule. It is amusing to 
know that we call her ‘Nakulesvari’, the ‘mongoose goddess’. The 
reason for this: the Kundalini snake in the miladhara performs a 
function that goes against the Athmic advancement of a man while 
Nakulesvari, as the foe of the snake, blesses us with inward riches. 


Muladhara is also known as ‘kula’. In the Saundaryalahari 
itself we find the words, ‘Kulakunde svapisi...’: She keeps sleeping 
in the maladhara without any awareness of the world of the Self. 
The one who creates the opposite state, making the Athma to 
unfold itself, is Nakuli. The opposite of ‘kula’ is ‘nakula’. 


Among the three enemies of snakes, Garuda, the peacock 
and the mongoose, there is something special about the first. 
Garuda not only kills poisonous snakes, he is the one who brought 
amrutha. The mother of snakes is his stepmother. She enslaved his 
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mother and when he requested her to free her she laid down a 
condition. She said: ‘I will free your mother if you bring ambrosia 
from the celestial world to feed my children.’ Garuda went to the 
celestial world, successfully fought with Indra and returned to 
earth with the pot of ambrosia. But in the end the snakes could not 
partake of it -- such is the story. Garuda eats snakes, doesn’t he? I 
wanted to speak about his connection with amrutha. In 
Srivilliputttr, where Andal descended to earth, Garuda is offered a 
delicacy called ‘amrutha-kalasam’ and it resembles a ‘suyyan 
‘[sukhiyan] The delicacy is so shaped that its outer part must be 
regarded as the kalasa and the stuffing inside (the ‘purnam’) as 
amrutha. 


The ‘modhaka’ too represents the same principle. It is 
mentioned variously that Vignésvara has a pot of amrutha, a pot of 
jewels, a pomegranate, a modhaka. The kalasa or pot has gems 
inside it and likewise the pomegranate looks gemset with seeds in 
it. The outer covering of the modhaka and its stuffing or ‘purnam’ 
correspond to the kalasa or pot and the ambrosia inside it. 
Garudazhvar is particularly important in Srivilliputtur. If in all 
other temples (Vaishnava) Garuda is in front of Perumal (Vishiu); 
in Srivilliputtur he is by his side in the sanctum itself. Perumal is 
flanked by Garuda and Ambal. There is a story behind this. In 
Srirangam Sri Ranganatha made Andal one with him. Then 
Periyazhvar (her foster-father) lamented: ‘After giving me such a 
noble foster-child you have snatched her away from me. Is it right 
on your part to torment me like this?’ Thereupon Perumal said to 
him: ‘Do not grieve. I will come to Srivilliputtar and after marrying 
Andal in the proper manner reside there permanently.’ It was then 
that, in the twinkling of an eye, Garuda brought them to 
Srivilliputtur. It was in appreciation of this act of Garuda that 
Perumal has him also by his side as an equal of Andal. It is believed 
that Periyazhvar himself is an aspect of Garuda. 
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As we have seen, Garuda is associated with amrutha or 
ambrosia and he frees people from poison. The Acharya says that 
he who meditates on Ambal as one made of the Chandrakanta 
stone and emitting ambrosial rays will, like Garuda, control the 
poison of snakes. ‘Sa sarpariam darpam Samayati sakuntadhipa 
iva’, ‘Sakuntadhipa’ means king of birds, thatis Garuda. ‘Sakunta’ 
means bird. The child born to Ménaka and abandoned by her was 
cared for by birds : that is why she came to be called ‘Sakuntala’. 
‘Pakshiraja’ is a name found among Ayyangars [Tamil Vaishriava 
Brahmins]; the name means Garuda, king of birds. But the name 
‘Garudachar’ is common among Madhvas. 


By reciting this verse (20) you will get twofold relief, from 
poison caused by snake bites or any insect or animal bite and from 


viral fever. After all viral fever is caused by viruses entering the 
body. 


Another point, about fever in general. As mentioned here, if 
aman keeps meditating on Ambalas one with rays that rain nectar, 
he himself will come to have an ‘amrutha nadhi,‘ an ambrosial 
nerve, or we may take it that the ambrosia in his sahasrara will 
flow in his nerves. Such a man, one who has his eyes with nectarine 
nerves, has to do no more than glance at one suffering from fever, 


and the fever will vanish in a trice.’ Jvaraplushtan drushtya 
sukhayati sudhadharasiraya’. 


THE IMPORTANCE OF RED 
THE INNER MEANING OF ‘ATTRACTION’ 


Although Ambdl is the colour of crystal, she is spoken of 
here as having the complexion of the Srividhya deity, i.e. red. Red 
indeed is what gives her distinction. Does not the sky become red 
during sunrise? If a man meditates on Ambal, imagining that the 
lustre of her body casts redness not only on the sky but oP 
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everything from the sky to the earth, that all cosmos acquires a 
redness, he will be blessed with the power of attraction. This is 
mentioned in an earlier stanza (18). We must not be attracted by 
this subject of attraction. It can lead us to wrong things. That is 
why I made a ‘high jump‘ and came to a later stanza. However, I 
wished to speak about the special quality of the redness of Ambal 
and I turned to that stanza because I thought it would be a good 
idea to speak about the inner meaning of what is called ‘attraction’ 
(or bringing people under one’s influence or power). 


‘Vasikaram’, ‘strivasyam’, obtaining the beauty of 
Manmatha and so on are dealt with in the Saundaryalahari and 
similar Saktha works. It would be perilous to understand them ina 
literal sense. When a man tries to attract others what happens in 
reality? It means he himself has been attracted by them; he 
therefore uses the vasya manthra in order to possess them, to hold 
them in his power. When he amasses money, acquires a house and 
landed property, he believes that he is the owner of all these assets. 
But in reality it is he who is owned by them, who is enslaved by 
them. When he is deprived of what he owns he suffers. Does it not 
mean, then, that he is subject to them?. Ifa man attempts vasyam, 
i.e. tries to bring an object or person under his control or 
possession, in reality it is he who is a victim of that act of vasyam 
since he is enslaved by the object or person that is the target of his 
vasya manthra. To put it differently, he becomes a slave to the 
desire of bringing others under his influence. If such is the case, 
the way will remain closed for him to meditate on Ambal, to have 
her always in his mind and reach eventually the ultimate objective 
of Self-realisation. 


Do you think that the Acharya, other great men and seers 
who propounded the manthra Sasthra would have taught such a 
method [which would prevent a man from reaching higher goals]? 
When the Acharya speaks of the mental state of the devotees of 
Ambal he says: ‘Mrudita malamayéna manasa’ (Stanza 21). It 
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means that the mind of the devotee will be free of all impure 
thoughts and desires, that it will keep Maya suppressed. The man 
who worships Ambal must perform a ‘Kalinga mardana’ of Maya 
[he must keep Mayda crushed in the same way as Krishiia subdued 
the dread serpent Kalinga]. It would not be just to associate him, 
the devotee of Ambal, with inferior and unsavoury forms of vasya. 
So we have to understand what is said about vasya thus: that the 
sadhaka, the devout practitioner or seeker in question, does not 
become subject to the attraction or influence of anything and that 
his mind is always under control. That which he is said to have 
brought under his power (that is that which is subject to his vasya) 
is to be understood as something that has been absorbed in him. It 
is like what the Lord says in the Gita: ‘Samudram apah pravisanthi 
yadhvat thadvath kama yam pravisanthi sarvé.’ Like all rivers 
drawn by the ocean into it and brought under its control - so does 
not becoming ‘vāsya’ mean ‘drawn’? After all the rivers are drawn 
into the ocean. Can the ocean relate to the rivers as an independent 
entity, or can the rivers relate to the ocean as independent 
entities? The two, the rivers together and the ocean, become one 


non-dualistic entity--and ‘santhim apnothi’, thatis become utterly 
tranquil. 


It is the same case with the jnani: all desires flow into him 
and he reaches a state in which these desires are annihilated. The 
desire for objects that exist as dual outwardly are internalised by 
him (by the jnani) and this is figuratively spoken of as ‘vasya’. If 
you make an object not merely your own but make it yourself how 
can it remain an independent entity inspiring desire in you for it? If 
all the three worlds are drawn into a man (vasya) in the form ofa 
woman, it means that the cosmos itself is not external to him but 
part of him, that is within him. And if he himself becomes like 
Manmatha, how can Manmatha triumph over him, pushing him 
into kama? So the fact of a man assuming the appearance of 
Manmatha means he accomplishes Kamajaya (conquest of Kama); 
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that is how the idea of one assuming the form of Manmatha must 
be understood. 


Ambal performs a twofold function: she turns Paramésvara 
into the act of creation and turns human beings back into the state 
of liberation. In the Srividhya system she is referred to as bright 
red in colour. Parvathi is green, Gauri is white though she is also 
mentioned as being yellow. Kāli is dark, while Durga is blue. Our 
Kameésvariis red like aruriodaya, red like the sky before sunrise. 


What is specially remarkable about this red? To explain in 
terms of the physics of light: red indicates Siva and Sakthi creating 
the universe and, on the reverse side, the act of dissolution, of 
transcending creation and becoming one with the Ultimate. 


When red separates itself first from sunlight which is white 
(and does not belong to the category of any colour), the other six 
colours of VIBGYOR are revealed. In the seven letters of VIBGYOR 
the colours are revealed beginning with the last letter. The end 
colour R is red. When it becomes separated, orange (0), yellow (Y) 
green (G), blue (B), indigo (I), and violet (V) are revealed. Beyond 
R, at the right-hand end, is white which does not belong to any 
category of colour; and adjacent to V, at the left-hand end, is black 
which too does not belong to any category of colour. Why are 
black and white not included among the colours? We see various 
objects which have various colours. One is green, another is blue. 
The object that is seen as green reflects green and absorbs all other 
light waves. The same is the case with a blue object: it reflects blue 
and absorbs all other light waves. Light waves pervade everywhere 
and we see two phenomena with regard to them. One kind of light 
wave is reflected (by objects) and all other light waves are 
absorbed. What is reflected or revealed is called its colour. A white 
object does not absorb any light wave and reflects all light waves. 
The reflected colours together form white. Of the two phenomena 
of reflection and absorption there is only one in the case of a white 
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object - reflection. That is why white is not included among the 
colours. In the case of a black object it absorbs all light waves and 
does not reflect any. Here too we see only one of the two 
phenomena, absorption. 


We speak of the three gunas, sathtva, rajas and thamas. That 
which does not hold within itself anything as its own and releases 
everything outside and that which is pure, bright and white is 
sathtva. It is the mark of jnana and the Parabrahmam. That which 
holds or retains everything as its own is black and it is thamas and 
utter ajnana or nescience. Red is rajas, that is kriyasakthi, the 
power of doing, of action, energy. The act of turning the Brahmam 
into the individual Self and the act of taking the individual Self back 
into the Brahmam: it is kriyasakthi that is behind both. From Siva, 
that is the nature of jnana, functionless and white, has originated 
ParaSakthi to become manifest as the bright red Kamésvari. 
Following this has occurred all creation leading up to nescience 
that is thamas. The seven colours, VIBGYOR, are steps that 
represent the variety of creation. All the colours mingling together 
will form white. All this cosmos arose from the Brahmam that is 
pure and it will cease itself by becoming the Brahmam again. The 
primordial cause of all this universe, creation, arising from the 
white Brahmam, is the entity that first emerged from it, the red 
Kameésvari. That is why redness has a special importance. If the 
process is reversed and all of us who are steeped in the darkness of 


thamas are to become dissolved in white it is the ‘lady in red’ who 
will show the way. 


The great joy of becoming united in love can be experienced 
only when such union takes place after separation. It is only after 
being separated from each other that any two can meet again. 
Without such separation, if one remains by oneself, where ca? 
there be the joy of oneing? That is the reason why the primordial 
entity separates itself into Siva and Sakthi, then the two become 
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the Kamesvara-Kamésvari couple and thereafter the primordial 
entity divides itself in creation as its children. Looked at in this way 
it is to experience love and affection that the Root entity, that is 
white, becomes red. That is why love, specifically erotic love 
(Srungara), is said to be red. 


The root of creation is red. The primordial entity which had 
no desire was inspired by desire: this was the prime cause of 
creation. That is why creation is said to be red. The one who 
performs the function of creation, Brahma, is red-complexioned. 
There is life in any sentient being because of blood circulation. And 
blood is red. In fact the Sanskrit word for blood, ‘rakta’, itself 
means red. What does the poet do? He creates his poem with his 
desire. By imparting his experience he thereby brings about a kind 
of union with others. That is why the poetic gift is understood to be 
red. 


Compassion is the manifestation of love in its mature form. It 
is the highest form of all love, flowing from the fountain that is the 
Paramatma. That is why it is said later in the Saundaryalahari 
(Stanza 93): ‘The entity called Sambhu, that is the colourless 
Parabrahmam, assumes the form of aruna (red) for the purpose of 
protecting the world; indeed becomes arunia out of his karuna or 
compassion; and goes about triumphantly’ (‘Jagat tratum 
Sambhor jayati karuria kachidaruma’). In the previous stanza the 
Acharya says: ‘The light of your redness, falling on Paramésvara 
who is as bright as a crystal, makes him an embodiment of love 
(Srungara)’. 


We already know that sathtva is white, and rajas is red. We 
also know that rajas is inferior to sathtva. Then why is red so much 
glorified here? There must, of course, be two for the phenomenon 
called love which is part of dualism. When love manifests itself in 
the Brahmam, which is non dual, satthvik and pure white, it 
becomes rajasik red of the most exalted kind. 


STI: 


The individual Self finds fulfilment in being in the quiescent, 
serene and satthvik state. When a man does work in a rajasik 
manner he loses his serenity and is thereby diminished. But the 
serene Paramatma? Even when he is engaged in the phenomenal 
world he does so with his tranquillity undisturbed. His true body 
that is like crystal remains as it is and the red is just reflected in it. 
So there is no diminution in his case. 


We must advance from the wrong kind of rajas to its finest 
and noblest manifestation and Jsvara will through his compassion 
and love, which are the highest of the high aspects of rajas, raise us 
to the state of Brahmam which is beyond all qualities (like sathtva, 
rajas and thamas). 


Kundumaii , bitter gourd and padhiri fruit, all three are red. 
But in quality they are so different from one another. Kundumani 
is poisonous; bitter gourd, though bitter (as the name itself 
suggests), is beneficial to the body; and the padhiri fruit is sweet to 
taste and at the same time good for the body. In the same way 
there are different states of rajo guna with different 
characteristics: the rajas that keeps you bound, the rajas that has 
the goal of liberation, the rajas that lifts you up to the state of 


liberation. The redness of Kamesvari is the redness that elevates 
you. 


It is not at all proper to regard the redness that frees us from 


bondage as a vasya force, as something that keeps us under its 
power or influence. 


The Acharya observes (Stanza 1 8) that one must meditate on 
Ambal’s red colour as ‘Srisarani’ that wipes away everything from 
the sky down to the earth. ‘Sri’ denotes all that is fortunate and 
auspicious, the richness that fills the Self. In this hymn Ambél’s 
beauty is referred to as ‘Sri’. ‘Saran? means the same as lahar, 4 
wave, aflood. So ‘Srisarani’ is the same as ‘Saundaryalahar - 
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One of the early stanzas (12) begins with the words 
‘Thvadhiyam saundaryam’ (the beauty that is yours). Here 
‘Srisarami’ occurs as a synonym for ‘Saundaryalahart . It is an 
indication that the ‘Anandalahari’ section has the goal of taking us 
to ‘Saundaryalahari Yanthra and manthra Sasthras and 
philosophical concepts, the purpose of all is to enable us to behold 
the beauty of Ambal. 


This beauty, this beautiful form, is ‘contained’ in the image 
created through the késadhi-padanta description. But the 
effulgence radiating from her red complexion fills the entire 
universe. 


In the Lalitha-Sahasranamam Ambāãāl’s weapons are 
mentioned before the késadhi-padanta description. The weapons 
and other objects held in the hands of a deity are referred to only 
when the portrayal, starting from the tresses of hair, comes down 
to the hands. But in the Sahasranamam they occur earlier. First the 
noose, then the goad, the bow and arrows. Besides, what we have 
is not a mere listing of the weapons but the concept or principle 
behind each. When mentioning the noose (pasa) it starts with the 
word ‘raga’: ‘Ragasvaripa-pasadhya’. ‘Raga’ denotes both red and 
desire. Here it is the right type of raga, that which frees us from the 
bondage caused by the wrong type of raga and binds us with 
Ambal. Dvēsha or hatred must be completely eradicated. For this 
purpose there must be hatred against hatred, anger against anger: 
they must both be pierced again and again with the goad and kept 
under check. Then we must offer our five sense organs and our 
mind at her feet. I have already told you that it is to attract them 
that she wields the bow and the arrows. Only after this would you 
be enabled to behold her from head to foot. 


Before we are enabled to see her in this form, before we can 
see her in a form of certain proportions, we can see only her red 
colour pervading all universe, all space. So prior to mentioning her 
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name that suggests the beauty of her hair, the Sahasrandmam has 
this: ‘Nijaruna prabhaptiramajjad-Brahmarda-mandala’. It means 
the same as what is mentioned in the Saundaryalahari (Stanza 18): 
‘Divyam sarvam urvim aruiimanimagnam’. We become immersed 
in the red of her love and compassion and our own love arising 
from devotion increases. We will then, at once, be afforded a 
glimpse of Ambal from head to foot. 


Ambal’s first name in the Sahasrandmam, ‘Srimatha’, 
indicates that she is the Mother of all of us, the one who created us. 
The next name, ‘Maharajni’, suggests that she protects and 
sustains us. The third name is ‘Simhasanesvari’. ‘Simha’ denotes 
‘himsa’, violence, destruction. These functions, creation, 
sustenance and destruction, are the sport of chith-jyothis, the light 
of consciousness [Ambal]. Denoting that primordial Sakthi or 
power is the name ‘Chidagnikunda-sambhita’. That which knows 
no origin, Chithsakthi (the power of consciousness or jnana) 
appeared in the form of Lalithambal is obliquely hinted at in this 
very name, but clearly stated in the next. To free the celestials 
from the atrocities perpetrated on them by Bhandasura, 
Chithsakthi took birth as Lalithambal. This is implied in the name 
‘Dévakaryasamudyata’. The celestials, unable to bear the 
sufferings inflicted on them by the asuras, offer their bodies to 
Ambal by sacrificing themselves in the fire. When their inert 
bodies had perished and their life remained as chith, Ambal, the 
source of all chith, appeared as Lalitha and restored the celestials 
to life. (Later she slew Bhandasura. ) All this is implied in the name, 

‘Chidagnikundasambhita’, 

The names of Ambal mentioned first in the Sahasranamam 
indicate her three functions [creation, sustenance and dissolution] 
and the context in which she appeared as Lalithambal. The name 
Occurring after these points to the redness of her lustre, 
‘Udyadbhanu-sahasrabha ’, one whose colour is that of a thousand 
rising suns. 
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Immediately after mentioning Ambal’s red complexion her 
four hands and the four weapons wielded by her are noted (we had 
seen their names earlier). Then comes her name indicating that her 
red colour wipes away all the realms of the universe. 


The reason why, after starting with the tresses of Ambdl’s 
hair, her hands are dealt with before depicting the body in between 
is to make known that she is kriyasakthi, the creative energy. After 
all, has not the functionless Brahmam become Ambal so as to 
perform certain functions? ‘Karya’ is what the kara (hand) does. 
Hence the hands of Ambal are mentioned first. It is Icchasakthi 
(the power of desire) that supports the kriya on both sides. That is 
why the name ‘Udyadbhanu-sahasrabha’ comes before the 
description of the hands and after it occurs the name 
‘Nijarunaprabhapura majjad-Brahmanda-mandala’. The words 
used by the Acharya mean the same: ‘Divam sarvam urvim 
arunmimanimagna ’. 


THE ‘SAHASRANAMAM’ AND THE 
‘SAUNDARYALAHARI’ 


Here [the reference is to the concluding sentence of the 
previous chapter] what is said in the Saundaryalahariseems like an 
exact impression of the description of Amba] as found in the 
Lalitha-Sahasranamam. There are any number of instances of the 
correspondence between the two works. If one were to conduct a 
research into the subject it would become a ‘study’ onits own. In 
the latter part of his hymn the Acharya closely follows the 
Sahasranamam in his depiction of Ambal. 

Ambal’s forehead looks like the half-moon inverted, says the 
Saundaryalahari (Stanza 46) which is an improvement on the 
Sahasrandmam’s ‘Ashtamichandra - vibhraja - dalika - sthala 
sobhita’. The Acharya says that when Ambal opens her eyes the 
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worlds are created, that when she closes them it is the deluge of 
dissolution (Stanza 55) which reminds us of ‘Unmésha- 
nimishotpanna-vipanna-bhuvanavali ” of the Sahasranamam. In 
the Saundaryalahari (Stanza 62) it is mentioned that the red coral 
branch growing in the sea (vidrumalata) is no match for Ambal’s 
lips. The same idea is expressed in the Sahasranamam with the 
name, ‘Navavidrumabimbasri-nyakkari-radanacchada’. Ambal’s 
speech excels in sweetness the song played on the vina by 
Sarasvathi: this is what is meant by the name in the 
Sahasranamam, ‘Nijasallapa-madhuryavinirbhartsita-kacchapi. 
The same idea the Acharya has developed into an entire stanza 
(66) in his hymn: ‘Vipanchya gayanti...’ When describing Ambal 
from head to foot, he brings in some appropriate comparison or 
other but in some contexts he feels his comparisons are not 
adequate. In one stanza (67) he asks: ‘How can I describe your 
chin which is incomparable?’ ‘Kathamkaram brimastava 
chubukam aupamyarahitam?’ Inthe Sahasranāmam also the name 
referring to the chin implies that it cannot be compared to 
anything: ‘Andakalita-sadrusyachubukasri-virajita’ - ‘one who 
shines with the beauty of her chin that has no comparison’ . In the 
Saundaryalahari (Stanza 83) Ambal’s leg is said to be the quiver 
containing the arrows Manmatha has gathered to gain victory over 
Paramesvara. The source of this idea is the Sahasranamam, which 
has the name, ‘Indragopa-parikshipta-smara thiinabha-janghika’. 
The Acharyd says (in Stanza 84) that Ambal’s feet shine as they are 
placed on the head of Mother Vedha (Sruthi-siras), while the 
Sahasranamam says with much beauty that the sindura smeared on 
the parting of the hair of Mother Vedha is made by the dust on 
Ambal’s feet: ‘Sruthisimantasindurikrutha-padabjadhulika’. ™ 
the Sahasrandamam occurs this name: ‘PadadvayaprabhajalapaTa- 
kruthasaroruha’. It means that the lotus is put to shame by the 
lustre of Ambal’s feet. The Acharya elaborates the same idea in bis 
verse (87) starting with the words, ‘Himanihantavyam’ and states 
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how the lotus is overcome by shame by Ambal’s feet. The idea is 
explained through the different ways in which the lotus is put to 
shame by the goddess’s feet. One: the lotus wilts in the snow, 
while Ambal’s feet do not because the mountain of snow is 
Ambal’s place of birth and she was also married there [her parents’ 
home as well as her husband’s home is the abode of snow]. So her 
feet always find delight in being in the snow. Two: at dusk the lotus 
closes its petals while Ambal’s feet are always ablossom so to 
speak. Three: the lotus has Lakshmi with it. Does not Lakshmi 
reside in the lotus? The feet of Amba! dispense wealth (Lakshmi) 
to those who adore them. ‘Your feet triumph over the lotus,‘, the 
Acharya concludes thus. i 


‘Karmaprushta-jayishritu-prapadanvitha’ is one of the 
names of Ambal in the Sahasranamam: it means ‘one whose upper 
feet (insteps) are superior to the back of a tortoise. In the 
Saundarya-lahari (Stanza 88) the Acharya says: ‘Prapadama- 
padam..kathina-kamathi-karpara-thulam’. The tortoise is known 
as karma, kamatha and kacchapa. 


In one stanza (91), the Acharya observes that the auspicious 
jewelstudded anklets that Ambal wears on her feet jingle: 
‘Subhagamani manijira rantita chararīa kamalam.’ Here not only 
the idea, even the words, follow the Sahasranamam text: ‘Sinjana 
mani-manjira-mandita sripadambuja’. 

If you examine the two texts closely, the Saundaryalahari 
and the Sahasranamam, you will find more such parallels. 


Should the Acharya have used in his hymn words and ideas 
from the Sahasranamam ? The answer is that what he has done 
shows in a sense not only his greatness but also his humility. If he 
had borrowed ideas and words from a lesser known work he could 
be accused of plagiarism. But the Sahasranamam isa work not only 
widely known among devotees of Srividhya, itis also a text of great 
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importance. If he borrows anything from such a work does it not 
show how he respects it, how he is devoted to it? And does it not 
also mean that in his humility he feels he cannot say anything more 
than what it has already said [in the stanzas of the work from 
which he has borrowed]? No example is needed other than his own 
descriptions in the Saundaryalahari to prove his wealth of 
imagination and originality. His padadhi-késa and késadhi-pada 
hymns to Siva and Vishnu are replete with ideas that arise from an 
original creative mind. That being the case, he could have, ifhe had 
wished, given his own descriptions of Ambal in the stanzas where 
he has drawn from the Sahasrandmam; and these descriptions 
would have been such as to arouse our wonder. If he has not done 
so, and has instead borrowed from the Sahasranamam, it means 
that he wants to show his esteem for it and at the same time wants 
others too to respect it. 


Thus we can look at it [the Acharya drawing words and ideas 
from the Sahasrandmam in a human way and interpret the same in 
a humble manner. Or, considering the fact that he was a divine 
incarnation, explain his conduct ona lofty plane. Who was, or who 
is, the acharya? He was an incarnation of Jsvara together with 
Ambal. Itis not that he is one and Ambal another. And who created 
the Lalitha-Sahasrandma? The Vagdavatas known as the 
Visinyadhi Sakthis. It was Ambal herself who granted them the 
power to compose the work. All speech is her property, all words. 
And there is no doubt that the words revealed by the Vagdevatas 
are Ambal’s own. She bade the Vagdevatas thus: ‘For the well- 
being of the world create a hymn consisting of my various names. : 
It is said that Ambal not only bade them compose the hymn but 
also cast her sidelong glance on them and thereby endowed them 
with the power to carry out her bidding. When she herself 
appeared as the Acharya [as her incarnation] to compose a hym” 
there is nothing wrong in his incorporating in it ideas from the 
Sahasranamam. Is it wrong to take a seedling from our own farm 
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and plant it in the garden we want to make in the backyard of our 
house? The Acharya himself says, as he concludes his hymn, that 
the work was created out of Ambdal’s own words: “Thvadhiyabhih 
vagbhih’ . 


In the Gita, Sri Krishrta Paramatma has used a number of 
words and ideas from Sruthi texts like the Katopanishad. In the 
beginning these Sruthi (or Vedhic) manthras were part of his very 
breath. Later they occurred to the minds of seers (they were 
revealed to them) through his own grace. So, with a sense of 
liberty, he included here and there in the Gita words found in the 
Sruthi. Similar is the case with the Acharya drawing upon the 
Sahasranamam in composing his Saundaryalahari. 


In the next stanza (21) the Acharya speaks about those who 
are adepts in the Kuridalini yoga becoming immersed in the flood 
of Brahmananda (bliss of knowing the Brahmam). He terms the 
flood of bliss as ‘ahladalahari’. This is one of many laharis in the 
‘Anandalahari Saundaryalahari’ hymn. Ambal's lahari of beauty, 
the Acharya’s lahari of inner experience, the lahari of grace, the 
lahari of poetry : there is a confluence of all these in the 
Saundaryalahari. It is in this stanza (21) that the Acharya speaks of 
Ambal’s devotee having ‘crushed the impurities of his mind and 
Maya’: ‘Mrudita~-malamayéna manasa....’ 


xe 


FROM ‘DASO’HAM’ TO ‘SO’HAM’ 

The next stanza (22) is of great interest. Did I not tell you 
that the ‘Anandalahari’ section not only dealt with the Saktha 
Sasthra, that it also contained verses noted for their devotional 
fervour and poetic excellence? This sloka (22) is a good example 
of such a combination. In it, through the figure of speech called 
‘slesha’ (pun), we are lifted up from dualistic devotion to a sort of 
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non-dualistic state in which devotion, Sakthi and jnana are 


mingled. 


I wonder whether you paid close attention to what I said. I 
didn’t say, ‘from dualistic devotion to jnana’. I said the Acharya 
lifted us up through this stanza to a sort of non-dualistic state in 
which jnana is mingled with devotion and Sakthi. We can 
understand the idea properly only by following the verse from the 
very beginning. 


Bhavani thvam dasé mayi vithara dhrushtim sakarunam 
Ithi sthothum vanchan kathayathi Bhavani thvamithi yah 
Tadhaiva thvam thasmai dhisasi nijasayujya-padhavim 
Mukunda-Brahméndra-sphuta-makuta nirajithaPadham 


‘Bhavani’ = ‘Mother Bhavani.’ 


‘Bhava’ is one of the names of Siva. Bhava’s Sakthi is 
‘Bhavani’. Bhava, Sarva, Isana, Pasupathi, Rudra, Ugra, Bhima, 
Mahan (Mahadeva): these are the special eight names of Siva that 
is Ashtamurthi. The one who ‘exists’ as the root or source of 


creatures is Bhava, one who exists is Bhava. His wife Ambal is 
‘Bhavani’. 


‘Thvam’ = you; ‘dasé mayi’ = in me who is your dasa or 
minion; ‘sakaruram’ with compassion; ‘dhrushtim vithara’ = cast 
your glance. ‘Mother Bhavani, cast your glance on me, your glance 
that is your grace.’ ‘Ithi’ = thus; (‘may you cast thus’); Sens 
whoever. (There is no question of his -- yah -- being big or small, 
deserving or not deserving. Whatever be his nature or character, if 
he desires Ambāl’s sidelong glance....) ‘Sthothum vanchan’ = 
desiring to adore; ‘Bhavani thvam dase mayi vithara dhr ushtim 
sakarunām’. Speaking these words, desirous of praying for her 
sidelong glance -immediately after having said the first two words, 
‘Bhavani thvam’... ‘Bhavani thvamithi yah kathayathi’ : the second 
line means ‘whoever says ’Bhavani thvam’’. The word ‘thadaiva’, 
with which the third line begins, means ‘at once’. 
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He [that is the one referred to above as ‘whoever’ | begins to 
utter the two words (‘Bhavani thvam'| to pray for Ambal’s 
sidelong glance. And at once.... 


What happens at once? 
‘Thadaiva thvam thasmai dhisasi nijasayujya padhavim’. 


“Thadaiva ’ = at once, the very same moment. That is when 
someone, whoever it be, speaks the first line of this stanza as a 
prayer for Ambal’s sidelong glance... No, he does not speak the 
entire line but only the first two words, ‘Bhavani thvam’. And at 
once ‘thvam’ = you; ‘thasmai’ = for him; ‘nija’ = your, what is 
yours, what is natural to you, your own.... ‘nija sayujya 
padhavim’ = your own state of sayujya, of becoming one with you. 
To understand the same correctly, ‘the state of becoming 
yourself’.... That someone, the moment he utters the two words 
(‘Bhavani thvam’), becomes you. Whoever pronounces the first 
two words of the stanza is granted by you sayujya at once, the 
state of his becoming yourself. ‘Disasi’ means ‘yougive, grant’. 


“When a man wishes to pray to you thus: ’Bhavani, cast on 
me, your minion, your sidelong glance of compassion, that is when 
he starts saying ’Bhavani thvam’, you grant him sayujya in which 
he become one with you.’ This is the meaning of the first three 
lines of the stanza. 


The goal of a seeker is to become inseparably one with the 
object of his devotion, that is sayujya. What is mentioned here is 
not non-dualistic union with the Nirguria Brahmam obtained 
through jnana. I say so on the basis of the fourth line of the stanza. 


Mukunda is Vishiu; ‘Brahméndra’. It means Brahma and 
Indra. ‘Sphuta makuta’ = glittering crown. ‘Nirajita Padham’ is the 
concluding phrase. ‘nirajana’ means the same as ‘diparadhana’. 
The one whose diparadhanais performed is ‘nirajitha’ . ‘Padham’ = 
the feet. “You grant the sāyujya of attaining your feet whose 
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diparadhana has been performed by the crowns worn by Vishnu, 
Brahma, Indra and so on.’ Brahma, Vishiiu, Indra and others 
prostrate themselves before Ambal and, as they do so, they keep 
their heads at her feet. Then the lustre of the crowns worn by them 
falls on her feet. And this is like performing diparadhana for her 
feet. 


If the devotee becomes one with Ambal, sayujya, it will 
mean that diparadhana is performed to his feet with the crowns 
worn by Vishnu, Brahma, Indra and others, says the Acharya 
because when he becomes one with Ambdl, his feet will be the 
same as those of the goddess. 


It is different when one takes the path of jnana and attains 
non dualistic sayujya. In this state there is no question of a deity 
with feet and other limbs. Since there will be neither creation nor 
sustenance there will be neither Brahma nor Vishnu. Here, in this 
stanza, itis a case of ‘saprapancham’, which implies the existence 
of the cosmos, worldly affairs and a deity with atthributes. [It is 
nishprapancha in non-dualistic sayujya, that is there is no cosmos 
in it and it is union with an entity that has no atthributes.] So what 
is mentioned here is not the sayujya spoken of in Adhvaitha. 


The Parabrahmam becomes the Parasakthi to be the cause of 
the universe and as its queen-empress she appoints celestials Me 
Brahma and Indra to conduct its affairs. Her position is so exalted 
that these celestials fall at her feet. The sayujya mentioned here a 
that of the jivathma, the individual Self, achieving sayujya yan 
Parasakthi. In other words the individual Self becomes one with 
Parasakthi, thatis becomes Parasakthi. 


An interesting point to note is that even in the Adbvaitha 
svete there is mention of such a state, though it is not its goal. Its 
ultimate state is Nirguna, being unconditioned and absolute; it iS 
one of peace and it is not associated with Sakthi or with any 
function. However, if Isvara (Parasakthi is called Isvara in the 
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non-dualistic system) does something, can we say, ‘I am an 
Adhvaithi, don’t do that’? Even if you are able to say so, will he 
listen to you? Who can compel him to listen to you? So he 
demonstrates his sport before the Adhvaithi also. That is the 
reason why in some Upanishadhic passages, while speaking about 
the man who has no desire or who has no will or resolve of his own, 
itis stated, “He gets all that he desires. All that he wills or resolves 
to do is accomplished.’ It means that he obtains ‘aisvaryam’, that 
is the state of being Isvara. Even if he goes on the path of jnana and 
wishes to be one with the Nirguria Brahmam, Sagunia Parasakthi 
tells him, ‘Be one with me also and playing the drama of Sakthi go 
to the state of samadhi.’ Even after reaching that state of samadhi 
she will involve him in the drama and sport of Sakthi in this world 
of work and action without his samadhi being interrupted. 


The one who is made to do all this will not remain merely 
powerful in the end. Mere power will imply authority and the ego- 
sense accompanying it, but no experience of the divine, of the 
divine rasa. But the man who is not merely ‘powerful’ and has the 
grace of Parasakthi will be engaged in the dance of Sakthi, 
experiencing the divine; he will ever have the consciousness of the 
divine and will mingle with Parasakthi with devotion and come face 
to face with her. Then, when he goes to a higher plane, he will not 
reveal his sakthi himself nor will he manifest his will or desire. 
With the knowledge gained that all the frenetic activity and dance 
are both hers and his at the same time, he will remain experiencing 
beatitude. This devotion to Ambal will be of a sublime nature. But, 
beneath all, there will be the awareness of serenity arising from the 
realisation that the basis of Saguna Parasakthi is Nirguna. It is the 
serenity perceived by the man going on the path of jnana. 


So here the Acharya deals with sayujya in which aspects of 
jnāna, devotion and Sakti are mingled, not the realisation of the 
Brahmam taught in the Adhvaithic texts. 
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Now, about the pun I referred to earlier. The Acharya has 
made a pun on the words, ‘Bhavani thvam’. When the devotee says 
‘Bhavani thvam’ in one sense, Ambal responds by making it the 
experience of a truth in another sense. The devotee says in the 
sense, ‘Bhavani, you.’ The word ‘Bhavani’ yields two meanings. It 
is anoun and in another sense a verb. ‘Bhava’ is its verbal root and 
it too yields two meanings, one as a noun and another as a verb. 
Then, with the suffix ‘ni’, the word ‘Bhavani’ also has two 
meanings. ‘Bhava’ as a noun means Siva and so Bhavani is Bhava’s 
wife, Ambal. ’Bhava’ as a verb means ’may you be’. You see 
such usage in these examples: ‘Dhirghasumangalibhava’, 
‘Dhirghayushmanbhava’; ‘Jayavijayi bhava’. 


Take the words ‘bhavan’ and ‘bhavathi.’ The root of 
‘bhavan’ is ‘bhavath’. ‘Bhavan’, ‘Bhavathi’, mean respectively 
‘Sir’, “Madam’-and they convey respect. ‘Bhavathi’ in the 
nominative, with alongi, becomes ‘Bhavathi’ in the vocative. The 
grammathically correct form of addressing a lady is ‘Hey! 
Bhavathi’. But in common usage it is ‘Bhavathi’ alone. ‘Madam, 
give me alms’; the equivalent of this is ‘Bhavathi, bhiksham deéhi’. 
‘Bhavan’ also in the nominative ends with a long syllable, while in 
the vocative it is short, ‘Hey! Bhavan’. 


If in our stanza (22) the Acharya has played on the word 
‘Bhavani’, his disciple Thotakacharya has indulged in such verbal 
play with reference to the Acharya himself when he says of him: 
‘Bhava éva Bhavan’. ‘Bhavan’ is a respectful form of addressing 4 


person. “Bhava éva Bhavan’ means ‘You are Bhava’, that is ‘You 
are indeed Paramésvara’, 


We were speaking about ‘Bhavani’ having two meanings. 4S 
a verb ‘bhava’ means ‘be’. ‘Bhavani’ will then mean ’ I will be’ or 
‘May Ibe’. So if in ‘Bhavani thvam’ ‘Bhavani’ is taken to be a verb 
the two words will mean “May I become you’. 


590 


In Tamil and English the syntax is important. Not so in 
Sanskrit. “Bhavani thvam’ can be written as ‘Thvam Bhavani’. 
‘Thvam’ = you; ‘Bhavani’ = ‘I will be you.’ Ambal who grants her 
blessings in heaps would, it seems, understand the words thus. 
‘My child [my devotee] has spoken so. He says he will be. His 
words should not be belied.’ In her supreme compassion she 
bestows sayujya on him. 


As for the devotee, be feels he does not merit Ambal’s 
motherly affection and so he does not regard himself as her child. 
He abases himself as her minion and, as a servant of hers, he prays 
for her sidelong glance, which itself he feels is a great blessing. 
Actually, the person in question may be a good-for-nothing fellow. 
That is why words like ‘sadhu’ and ‘sathi’ [a learned or wise man] 
are not used where a mere ‘yah’occurs. ‘Yah’ can be anybody. He 
may not know what is sayujya, not even the word. However. when 
he utters the word, ‘I will become you’ Ambal will answer his 
prayer and grant him sayujya. 


Bhagavan is the Lord and ‘I am his dasa’ (which means the 
devotee is a minion of the Lord): to be two separate entities like 
this even in the liberated state is dualism. Ambika grants non- 
dualistic liberation even to one who has a dualistic attitude. For 
now, she grants Sagurīa Adhvaitham. Having given this, she will 
also grant Adhvaithic union that is Nirguna. 


Anjanéyaswami is one who keeps repeating “‘Daso’ham’, 
‘‘Daso'ham’’. And he rose to the state of “‘Sd’ham’’. [From the 
state of the minion of the Lord he reached the state of becoming 
the Lord.] But even after advancing to that state he remains a 
minion of Rama. ‘Daso’ham’ = ‘dasah abam’ = ‘I am a dasa’. 
‘SO’ham’ = ‘Sah aham’ - ‘He (the Paramathma) is 1‘. The Acharya 
says that all those who go to Ambal saying “Daso’ham’ are raised 
to the state of their declaring themselves ‘So’ham’. 
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ʻI am the Brahmam’ (‘Aham Brahmasmi’) js a4 
pronouncement a person himself makes and ‘That art thov 
(‘‘Thath thvam asi’’) is the pronouncement the guru makes to his, 
disciple. A seeker who meditates on these two mahavakyas may 
find the goal (becoming one with the Brahmam) beyond his reach 
however much he exerts himself for the same. But Ambal grants 
him that state in her compassion without her being asked for the 
same. ‘Bhavani thvam’: these words of the Acharya constitute a 
mahavakya which goes even further than the Védhic mahavakyas. 


There is also a third meaning appropriate to the pun in this 
stanza. ‘Thvam’, when itis not an independent word buta suffix of 
a word means the quality of something, that is the quality of what 
is denoted by the word to which the suffix ‘thvam’ is added: it 
means ‘thatness’. For, instance, ‘kavithvam’ means the quality of 
poetry. When we say that so and so attained ‘amarathva’ it means 
he became immortal. [‘Amara’ immortal; ‘amarathvam’ = 
immortality.] In this way if ‘Bhavani’ and thvam are read together 
as one word, (instead of two), the meaning will be Parasakthi’s 
Bhavanihood [what makes Bhavani Bhavani] that. ‘Bhavani- 
thvam’. When a man starts praying to Ambal for her sidelong 
glance, what does the goddess do? Before giving him the 
Opportunity to say the next word she interrupts and tells him, 
“Yes, child, there is indeed a state in which you become I’- and 
blesses him with the state of Bhavani or Bhavanithvam. 


So what we must do is to become Ambal’s minion and 
sincerely pray for her sidelong glance. Since the Acharya has used 
the word ‘yah’, you should not mistake the line to mean that even 
a good-for-nothing man can obtain oneness with her by merely 
uttering the words, ‘Bhavani thvam’, without being moved by 
devotion for her. One must truly lower oneself to be her slave, 


pray with whole-hearted devotion, to be graced by her sidelong 
glance. 
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We see here in this stanza that the devotee did not say his 
prayer fully; he merely wished to say it and spoke just the first two 
words of the prayer. By then Ambal had granted him more than 
the blessing he would have asked for had he said his prayer fully. It 
is this fact that adds rasa to the stanza. ‘Vancha samadhikam’ 
[more than what is desired]: in a previous stanza (4) the Acharya 
had said that Ambal’s feet themselves would give the devotee more 
than what he wished for. And here he says ‘sthdthum vanchan’: 
before a man wishes to express his desire fully through his prayer, 
Ambal blesses him with sayujya which is far more than what he 
desires. And to say so is to create rasa. Here it is karura rasa, the 
sentiment or mood of compassion. That the Acharya has conveyed 
it with such ease, through verbal play, is poetic rasa, the aesthetic 


experience arising out of poetry. 


We realise from this that, if a man is well versed in the 
Sasthra of language and other subjects and is not vain about his 
learning and is mature in his devotion to Ambal, thinking himself to 
be her minion-our Acharya was like that - he will not be indifferent 
even to people ordinarily considered unlearned or unwise and will 
discover in their speech truths of a profound nature. Ambal will 
confer these truths on him to be personally experienced by him. If 
she reveals such truths to an unlearned and uncultured man will 
she not do so to a noble person who is broad-minded enough to 
discern words of wisdom in the speech of uncultivated people? 


Though Vaishnavism does not speak of Nirgua Adhvaitha 
nor accept it as part of the system, it has a concept according to 
which, an individual, on his becoming liberated, attains the state of 
Sagunia Mahavishitu with all the god’s powers and atthributes. But 
when it says so, it makes one modification of the liberated status as 
Saguria Mahavishnu, and it is for the sake of propriety and in order 
not to offend against norms of good conduct: he will have all the 
qualities of Vishnu, all his godliness, except that of being the 
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husband of Lakshmi. Non-dualist Saivism too says that on his 
liberation a man will become Paramésvara but he will not have the 
status of being the husband of Uma, that is Parvathi. Vaishnavas 
and others, unlike us Adhvaithis who on liberation have only one 
entity and that too without atthributes, have to speak thus since 
they have, even in the state of liberation, divine couples like 
Narayania-Lakshmiand Siva-Sakthi. When you say ‘except for one 
thing’ [the reference is to a devotee becoming Vishnu or Siva 
except for the fact that he does not have the status of the husband, 
as the case may be, of Lakshmi or Parvathi] you may develop 
doubts about the other atthributes the devotee will acquire on his 
liberation. When one wonders whether for followers of these 
systems [other than Adhvaitha] it is possible to achieve sayujya 
with Vishnu or Siva, without such exceptions, this stanza opens a 
way. ‘Do not practise meditation with the object of becoming 
directly Narayana or Siva. Instead, let the object of your 
meditation be becoming Lakshmi or Ambal. Being Mothers, they 
may [in their motherly affection] bless you with such sayujya. You 
will realise then that Ambdl is united with Isvara or, if you are a 
Vaishnava, that Lakshmi is united with Vishu. When you are 
dissolved in Lakshmi or Ambal will it not mean that you have 
obtained Vishmu-sayujya or Siva-sayujya since Vishnu and Siva 
are dissolved in Lakshmi and Ambal respectively. It is only when a 
devotee obtains sayujya in this manner that there will be no 
violation of the pathivrathya dharma since the wife of the god in 


question is not separate but dissolved in him. This idea, though not 
expressly stated in the stanza, is latent init. 


s In becoming father, after being mother, there is first 
vathsalya bhava; then mother becoming father means the 
manifestation of the highest aspect of devotion, that is nayika 


bhava. This is what takes a man to non dualistic realisation, so have 
great men written from their own experience. 
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In an earlier stanza we saw that the celestial maidens imagine 
themselves to be one with Siva since Ambal reveals all her beauty 
only to him. The idea behind it is the reverse of what is suggested in 
the present stanza. 


The Acharya has blessed us with a stanza in which he has 
‘kneaded’ together philosophical concepts like Adhvaitha and 
Dvaita, learning and devotion, in which the devotee abases himself 
as a minion of the object of his devotion and in which he regards 
himself as a bride. He has given us a morsel to delight our aesthetic 
palate. 


THREE ARATHIS 


The Acharya who states that the lustre of the crowns of 
Mukunda ( Vishrtu), Brahma, Indra and others serves the purpose 
of worshipping Ambal with the waving of lights (nirajana or 
diparadhana) speaks seven or eight stanzas hence (30) of the 
individual Self (that is the devotee) becoming one with Parasakthi. 
And in this undifferentiated state of liberation [when he is 
inseparable from Parasakthi] the fire of the great deluge of 
universal destruction serves as nirajana for him. 


‘Mahasamvarthagnir-virachayathi nirajana-vidhim. * 


The words mean that the man (referred to above) becomes 
Ambal, that is the embodiment of Truth, transcending creation, 
time and so on. He is not merely ‘yah’, not ‘anybody’. He is not 
one who is merely devoted and learned. He belongs to a higher 
level [higher than what devotion and learning can make him], says 
the Acharya. He refers to him as one who worships Ambal ina 
non-dualistic attitude. In the ‘Bhavani thvam’ sloka the idea of ‘I 
becoming you’ (the devotee becoming Ambal herself) occurred in 
the natural course of composing the stanza, as part of the poet’s 
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view; the words did not reflect the intention of the man in question 
(yah). Here, (Stanza 30), it is different. In this verse the ‘yah’is 
defined: he is conscious of what he does or says and the idea that 
he is Ambal (‘youare!’) - [or ‘Iam indeed you’ ]- is ever present in 
his mind. ‘Thvam aham ithi sada bhavayathi yah,’ says the 
Acharya. He worships not in the attitude of a minion of Ambal 
(‘Daso’ham) but as one who identifies himself with her ‘so’ham’, 
The Acharya further observes that the fire of the great deluge 
becomes the ärathi performed with the burning of camphor. What 
reduces everything to ashes becomes diparadhatna for him, a 
means of adoring. 


There are three nirajanas mentioned in the Saundaryalahari. 
The lustre emanating from the crowns worn by Brahma, Vishnu, 
Indra and others falling on the feet of Amba (as they place their 
heads at her feet) is one. The second: performed to the devotee 
whom Amba] has non dualistically made one with her - and it 
means the arathi is to Ambal herself, Ambal, the Parabrahma- 
Sakthi who does not perish even in the great deluge. This is the 
nirdjana performed by the great deluge. The third nirajana is 
mentioned in the concluding stanza (100) of the hymn, 


The three nirajanas are for creation, sustenance and 
dissolution. However, they are not here in that order. First comes 
sustenance, followed by dissolution and creation. Sthithi is 
sustenance and protection carried out with compassion: this role is 
the most important for Ambal. In Prarīava (Om or Aum) syllables 
denoting creation, sustenance and dissolution come in the proper 
order -- a, u and m, But in what is called ‘Deviprariava’ (the 
Prariava of Ambal), which is ‘Uma’, the syllable denoting 
sustenance ‘u’ comes first, then comes ‘m’; denoting destruction, 
followed by ‘a’ which denotes creation. The three mirajanas 
referred to in the hymn are in this order. The nirajana perform ed 
by Mukunda and others with their crowns relates to sustenance: 
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They exist and since they keep sustaining us it means it refers to 
the period of sthithi or sustenance. There is an interesting point to 
note here: there is what is called internal evidence in the 
stanza (22) for sthithi being mentioned first. Usually we say 
Brahma, Vishriu and so on. But here the god in charge of sthithi or 
sustenance, Vishnu, comes first as ‘Mukunda’, then comes 
Brahma. The one who destroys, Rudra, is not mentioned at all but 
instead Indra is mentioned. 


The nirajana performed by the great fire of deluge relates to 
samhara or dissolution. This is clearly known to everybody. 


The nirajana in the last sloka of the hymn (Stanza 100) 
relates to creation. The Acharya says here that Ambal herself was 
instrumental in creating the poetical work and that it is with it 
(with the hymn itself) that he performs the nirajana to her. Just as 
Ambal creates the world out of her inventive imagination, so too a 
poet creates poems, hymns, with his imagination. So the goddess 
herself is the original basis of what seems to be his composition. 
That original source of the acharya’s work, Ambal, is the sun 
(stirya-mandala). And he shows his hymn to be the flame ofasmall 
lump of burning camphor before that effulgent sun. 


Thus Saundaryalahari with its three nirajanasis a supremely 
auspicious offering. Here we see that the first nirajana is the lustre 
of the crowns worn by Brahma, Vishnu and Indra. 


see 


WHY RUDRA IS NOT MENTIONED 
SLEEP, DEATH AND THURIYA SAMADHI 

It is customary to speak of the Trinity as Brahma, Vishriu 
and Rudra in the context of the three functions the gods perform. 
A question arises here: why did the Acharya omit Rudra and 
mention Indra? 


The intention of the Acharya in doing so is not to show that 
Ambéal is superior to the Thrimirthi. This he has already done in 
the first two stanzas. The purpose here (stanza 22) is to tell us that 
her feet are worshipped even by very great celestials. He has 
mentioned three important gods. Of them Vishnu who sustains us 
all, is the king of all the worlds; the king of the celestial world is 
Indra; and Brahma is approached by all celestials whenever they 
are in trouble. Indra is not only the king of the celestials, he is also 
the guardian of one of the eight cardinal points-East. If he is 
mentioned as a ‘dhikpala’ [as a guardian of one of the cardinal 
points] it means the reference is to the sustenance of the world, 
that is the period of sthithi. 


Being nirajana for sthithi, the period of sustenance, the 
destroyer is not mentioned. I am stating one reason for the 
omission of Rudra. 


Another reason is conceptual. Sathtva, rajas, thamas, and 
the state beyond the three, Nirgua: Creation or srusthi relates to 
rajas and Brahma; sustenance or sthithi relates to sathtva and 
Vishitu; and dissolution or samhāra relates to thamas and Rudra. 
Thuriya relates to Nirguria and the Brahmam. We find that for each 
function and guria there is a deity. The fourth state, thuriya, is 
without any function: itis Nirguta, and as the word itself suggests: 
it has no gurta. Creation, sustenance and dissolution correspond in 
a man’s life to jagrath (the waking state), svapna (dream) and 
sushupthi (sleep). A man has only one mind but in his imagination 
he dreams of many men, many places and many activities: this 
state of svapna is srushti or creation. In his wakefulness. 
Jagrathhavastha, he is engaged in worldly activities: this is sthithi 
or sustenance. When everything has become calm and subdued 
and asleep, itis sushupthi and it corresponds to dissolution. When 
a man is asleep there is in his inner being an entity, a rudimentary 
life force, that does not sleep and is not attached to anything: Ìt is 
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thuriya. The word means ‘the fourth’. It is beyond the three states 
of jagrath, svapna and sushupthi; unwise and uncultivated people 
like us are not at all aware of it. In the Māndūkya Upanishad it is 
referred to in language familiar to us as ‘chaturtha’. Jagrath, 
svapna and sushupthi concern human life, the pinda or microcosm, 
the tiny world of mortals. Creation, sustenance and dissolution 
belong to the macrocosm and they are the concern of Isvara who 
conducts the big, big, world. 


But thuriya is the same for both. That thuriya which inheres 
Isvara, the Saguria Brahmam, as its basic truth and which exists as 
the functionless Nirguiia Brahmam, it is the same as the Athma 
which is the basis of the three states [jagrath, svapna and 
sushupthi]. 


I say all this to show that samhdra or dissolution is close to 
thuriya, the state of the Brahmam, though it may not appear to be 
so. Aman cannot remain in wakefulness or dream in the same way 
as he is in the thuriva samadhi, when his mind is subdued and he is 
serene. In sushupthi or dreamless sleep he is serene. But it is only 
in thuriya samadhi that he experiences the serenity as real. In 
sushupthi there is no awareness and there is no joy of experiencing 
the tranquillity. So it is a fact that these two states of sushupthi and 
thuriya samadhi are different. But considering the bustle and the 
gnawing the mind is subjected to in the state of wakefulness and 
dream, sushupthi is somewhat close to the experience of thuriya. 
If we enlarge this truth on a cosmic scale, Rudra who performs the 
function of dissolution and gives peace to all creatures, albeit 
temporarily, is closer to the Parabrahmam that means eternal 
peace than to Brahma the Creator and Vishnu the Sustainer. It is 
this Parabrahmam that the Saiva and Saktha systems refer to as 
‘Sivam’. That is why Rudra himself has come to be called Siva 
despite the difference between the two. Rudra is the destroyer, 
Mahesvara or Isvara is the god of thirodhana or veiling, Sadasiva 
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or Siva is the god who blesses (‘anugrahamurthi’), that is the one 
who grants final release. Above these aspects is Sivam, whom 
knowledgeable people regard as the Parabrahmam without any 
function. However, ordinary people do not make any distinction 
between Rudra, Isvara, Siva and Sivam. But Brahma and Vishriu 
are not identified with any other deities. 


What is said of the Lord (Siva) applies to Ambal also. 
Parasakthi who is the total Sakthi of the Parabrahmam is 
considered the wife of Rudra, that is Parvathi. The goddess of our 
hymn, Kameésvari, is also that total, primordial Sakthi. Parasakthi 
is not regarded as Sarasvathi or Lakshmi. In the Saundaryalahari, 
she is addressed as ‘Himagirisuthe’, ‘Tuhinagirithanaye’ , which 
are among Parvathi’s many names, but not as ‘Sarasvathi or 
‘Lakshmi . 

We must note that Rudra alone is similar to Siva, not Brahma 
or Vishnu. Here the Acharya intends to mention the deities who, 
by making obeisance to Ambal, perform nirajana to Ambal with 
the glitter of their crowns. But he thinks that it is not proper to 
include her husband among them: it would not be in keeping with 
the norms of worldly conduct [the husband falling at the feet of his 
wife]. In the latter part of the hymn in which he has composed 
stanzas full of poetic rasa he states that Paramasiva fell at the feet 
of Parasakthi-and this after a lovers’ quarrel. But the Acharya did 
not want to do the same in the earlier part in which greater 
importance is given to conceptual matters and thanthra. In the 
very first stanza of the hymn he clearly mentions Ambal’s 
greatness and Siva’s smallness [that he would be nothing unless 
united with her], that even to stir he has to be united with her. I 
the next stanza the Acharya says that Siva performs his function of 
destruction with a speck of dust sticking to her foot. It must be 
because he does not want to bring him again and again below her 
level that, when speaking of great celestials, great deities paying 
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obeisance to Ambal, he mentions Mukunda, Brahma and Indra 
among them but not Siva or Rudra who is akin to them. 


Superficially seen, the Acharya may appear to mention 
clearly something different from what I have said (Stanza 25), that 
Siva too fall at the feet of Ambal. ‘It would be enough if we worship 
your feet with flowers and it would be tantamount to worshipping 
all the members of the Trinity. It is so because they keep their 
heads at your feet and on them their folded hands.’ Does it not 
mean that Siva also prostrates himself at Ambal’s feet like the 
other two of the Trinity? But if you examine the stanza carefully 
you will note that there is absolutely no room here to equate Siva 
with Rudra, and that mention is made only of one of the members 
of the Trinity, Rudra, who is the destroyer. Also stated clearly is 
that the three deities making obeisance to her are born of her 
qualities of sathtva, rajas and thamas: ‘Thrayanam dévanam 
thriguntajanithanam thava Sivé’. The reference here is to Rudra 
born of thamas, among her three gurias. If Siva were born of her 
guria would it not mean that he is her child? Is it not just and 
proper for a child to prostrate before its mother? I said this to 
show that Paramesvara who is in the position of Ambal’s husband 
does not prostrate himself at her feet. While expressing the idea 
that paja performed to Ambal includes worship offered to the 
Thrimarthi, Rudra who is regarded as being equal or similar to Siva 
cannot but be mentioned. While developing the idea that even 
great deities worship Ambal, the Acharya has included the names 
of Mukunda, Brahma and Indra but not the name of Siva, or of 
Isvara or of Rudra. These deities (Mukunda, Brahma, Indra...) will 
vanish in the great deluge. The one-and the only one-who will 
remain then is not present here. 


ae med 
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DEVOTEES WHO ARE ADHVAITHIS 
NEVER PERISH 


I shall speak about the subject referred to in the stanza 
dealing with the fire of the great deluge that serves the purpose of a 
nirajana. It is mentioned in the stanza that those who worship 
Ambal in the non-dualistic attitude of ‘thvam aham’ (“You are I’) 
receive the arathi [performed with the burning of camphor] in the 
form of the fire of the great deluge. It means these devotees do not 
perish even in the great deluge. But in a previous stanza (26) the 
Acharya says that during the time of maha-samhara (the great 
dissolution) all perish, including Brahma and Vishnu. But 
Paramesvara who keeps sporting with Ambal does not. Then how 
can he say that those who worship her in the ‘thvam aham’ (‘you 
are |’) attitude are not destroyed? He can. 


If these devotees were separate from Ambal they too would 
perish. However, have they not become non-dualistically one 
with her? There is no question of any worship with nirajana 
to a Nirgunia entity. ‘Svadhéhodbhithabhir ghrunibhir animadya- 
bhirabhito,’ says stanza (30) about Ambāl. It is confirmed that 
Ambal is in her Saguzia state with the eight aisvaryas emanating 
from her body as rays surrounding her. We must regard the ‘thvam 
aham’ devotees in the same manner as we understand the ‘Bhavani 
thvam’ minions or dasas of Ambal who have attained oneness with 
her. Whether it is in the Sagurīa or Nirguria manner, the fact is they 
have become one with her. However, if they are said to have been 
offered diparadhana as separate from her and referred to as ‘they’ 
the reason is this. Although they have the non-dualistic attitude 
that they are themselves performing the sport of the drama of 
deluge, they will have, at the same time, entwined with it devotion 
and joy in the fact that ‘this lady (Ambal) is performing such a 
sport with such power’. Nobody (no individual Self) will have the 
power of creation, sustenance and dissolution. That is attaining the 
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non-dualistic union with the Saguria Brahmam with all aisvarya is 
not possible in practice. But to the devotee belonging to the highest 
plane, all that the Saguta Brahmam does will seem as if done by 
himself and it will be a feeling that goes deep in him. He cannot, 
however, be so in reality. To make up for this deficiency he will 
have the joy of witnessing with devotion what she does. In the 
Saguna state this is the highest experience afforded by the 
Parabrahmam. In truth, one wonders whether the Paramathma 
exists in the Saguria state to grant such an exalted experience to 
one ina hundred million. 


With regard to those who are with Ambdl in a dualistic as 
well as non-dualistic sense: it is for the purpose of their witnessing 
the sport of the deluge that she has retained them dualistically. 
This means that they are not themselves trapped in that sport. It is 
those who are trapped as actors in the cosmic drama who will be 
caught in the scene of the deluge and perish in it. Those who have 
resigned from being actors and remain outside as spectators of the 
drama, how can they be involved in what is happening in the scene 
of the drama? 


People who have, in a sense, developed the non-dualistic 
attitude to Ambalin her Sagurīa aspect, and those who dualistically 
witness her drama - and only witness her drama but are not actors 
in it - these ‘thvam aham’ devotees (those who regard Ambal as 
themselves) are beyond worldly affairs. When the Acharya says 
that ‘Siva alone will survive’, it is in the sense that when all others 
ensnared in the cosmic drama perish, he alone escapes. So there is 
no contradiction between the statement that Siva alone survives 
and that those who regard themselves as Amba (the ‘thvam aham’ 
devotees) receive the fire of the great deluge as nirayana. 


The one whom we commonly call Siva is not caught in the 
cosmic drama when he is Kamesvara - Siva and the Nirguria - 
Sivam. However, when he is Rudra, Mahésvara and Sadasiva, 
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carrying out the three cosmic functions, he too is caught in the 
cosmic drama. When the cosmos is destroyed, Rudra too perishes, 
even though he himself is its destroyer. If this does not happen, 
will it not mean that the destroyer Rudra will still remain without 
any function to perform even after the dissolution of the cosmos? 
If an office has been abolished, the officers, those who run it, 
become redundant and they have to go. When the cosmos itself 
ceases to exist those who perform the Panchakruthya relating to it 
will have to leave. When there is no creation, when there is none to 
be sustained, to be destroyed, to be trapped in Maya or to be freed 
from it, where is the place for the celestials from Brahma to 
Sadasiva? Respecting Ambal’s saumangalya what will remain then 
are Kamésvara who is inseparable from her and the Nirguria Sivam 
who is the very basis of her being. There is no need to speak 
specially of the fact that Sivam is the eternal Truth. It cannot but 
exist at any time. Apart from Sivam the one who remains after the 
great deluge is the husband for name’s sake of Parabrahma - 
Sakthi, i.e. Kamésvara-Siva. It is to sport with her together that he 
came into being. The Acharya says (in Stanza 26): ‘Vibarathi Sathi 
thvathpathirasau.’ [O Sathi, that husband of your sports himself. ] 
That, later, the Acharya has spoken of Ambdl as 
‘Parabrahmamahishi’ is well known. Since it would not be 
appropriate to state that a Nirguria entity (one without atthributes) 
sports together with Ambal or Parasakthi, we have to take it that 
the one who sports with heris Kamésvara-Siva. 


In the stanza in which the Acharya speaks about devotees 
who regard themselves as Ambal (‘thvam aham’), he says that they 
consider Siva’s aisvarya to be no more than a blade of grass, thus 
elevating them to great heights and lowering the Lord (Siva) all at 
once: ‘Thrinayana-samruddhin thrunayathah’, so the Acharya 
observes in a beautiful alliteration. The three eyed Siva’s aisvarya 
is no better than a blade of grass, ‘thrumayathah’. Why does the 
Acharya say so? Although Siva has the exalted name of ‘Isvara’’ 
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has he any aisvarya of his own? Is it not the sovereign queen Ambal 
who has made him [svara? It is the aisvarya bestowed on him by 
her. It is ‘by her leave’ [the Mahaguru adds with a smile] that he 
rules. However those who worship her in the attitude of ‘you are I’ 
and become one with her make her aisvarya their own. Before that 
gambhirya, that profundity and majesty, Isvara receives nothing. 
Also Ambal does not confer all her aisvarya on him. There are 
many other ‘authorithies’ to share it. Only those who worship her 
as ‘thvam aham’ and become one with her enjoy all her aisvarya as 
their own. That is why it is said ‘Thrinayana-samruddhim 
thrunayathah. ’ 


This idea is expressed to heighten the worship of Ambdl, to 
give a more sublime character, in the non-dualistic attitude. It 
should not be taken all too literally. After all, Ambal and Isvara are 
not two separate entities. All that is hers is also his. She herself is 
his aisvarya. ‘Aisvaryam Indumauleh, ’ says Muka. 


I spoke about the profundity implicit in the attitude of those 
who seek identity with Ambal, “Thvam aham’. There is also 
humility in saying ‘You are I’ instead of ‘I am you’. One of the 
mahavakyas is ‘I am the Parabrahmam’ (‘Aham Brahmasmi ). 
Another says: ‘This Athma.’ (what appears as the jivathma), 
‘indeed is the Brahmam.’ The ‘thvam aham’ mentioned here and 
the Véedhic mahavakyas are the same in purport. Those without a 
proper understanding of this purport and those who go by the 
order of the words in the mahavakyas will misconstrue the 
statements as ‘the Brahmam is the jivathma’. When you learn the 
mahavakyas from a guru there will be no room for confusion about 
their meanings and you will know them clearly, “That (the 
Brahmam) is you.’ Also there is the suggestion that ‘It is you who 
become I’. There is at the same time the humble attitude that 
‘without you I do not exist‘. Apart from the fact that the meaning 
of the sentence is conveyed clearly there is an attitude of humility 
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in it. Besides, there is the profound feeling that the devotee has a 
right to Ambal’s aisvarya, all of it. It is to enthuse the devotee that 
the Acharya states that Isvara’s aisvarya is not worth more than a 
blade of grass for him (the devotee). 


To sum up, the truth we must learn is this: the devotee (the 
individual Self) who has the attitude of oneness with Ambal as well 
as Isvara who is ever inseparably united with her are both 
imperishable. 


THE GLORY OF AMBAL’S CHASTITY 


In stanza 26, the Acharya refers to the maha-samharam, the 
great dissolution. When Siva remains sporting with Ambāl, all 


other deities, celestials, perish. The Acharya names them one by 
one. 


Brahma perishes in the great deluge, he says: ‘Virinchih 
panchathram vrajathi.’ Vishriu comes to a full stop: ‘Harirapnothi 
virathim.’ He who destroys all, Yama, is himself destroyed: 
‘Vināsam Kinaso bhajathi.’ ‘Kinasa’ is a name of Yama. The one 
who has in his possession more riches than anybody else is not 
saved by all his wealth; he too dies: ‘Dhanadho yathi nidhanam.’ 
‘Dhanada’ is Kubéra. ‘Nidhanam’ means end, death. Just as Ambal 
sports herself during the great deluge, the Acharya indulges in 
word play: “‘Dhanada-nidhanam’; ‘vindsam-Kinasa’. ‘Vithandri 
mahéndri vitathirapi sammilitha-dhrusa.’ No Indra survives : it is 
not one Indra but an army of Indras close their eyes; they sleep and 
it is the sleep from which they never awake. The celestials who 
never close their eyes now have them closed. From the time of 
creation until the deluge there are many manvantaras and for each 


manvantara there is a new Indra. That is why the reference to an 
army oflndras, ‘Mahéndri vithathih’. 
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‘Even during this great deluge, your husband sports with you 
- ‘mahasamharé asmin viharathi Sathi thvathpathih asau. ` 


The Acharya refers to Ambal here as ‘Sathi’ and the word is 
used meaningfully. ‘Sathi’ means a lady of supreme chastity, a 
great pathivratha. Sathi immolated herself in the fire of the 
sacrifice performed by Daksha when she saw that her husband was 
not respected at the place and she thought that to continue to live 
in such a place was sinful. Although she appeared to have perished 
at the time, she is imperishable, eternal. How can Brahmasakthi be 
otherwise? She who is eternal is Sathi, pathivratha. So her 
husband also can have no end; he must also be eternal. So it is in 
keeping with this Sathi’s eternal saumangalya that her husband 
also is saved from the great deluge. 


A similar view is expressed in another stanza 28: in it the 
Acharya refers to Ambal’s ‘thatanka mahima’, the greatness of 
her ear-ornaments ‘thava janani thatankamahima’ - 


Sudhamapyasvadhya prathibhaya jaramruthyuharinim 
Vipadhyante visvé vidhisathamakhadhya divishadhah 
Karalam yakshvélam kabalithavathah kalakalana 

Na Sambhosthanmilam thava janani thatanka-mahima. 


If one swallows poison, especially such a terrible poison as 
Kalakiita, one dies at once. It is our belief that those who have 
taken amrutha live for ever. But here the story is the reverse. 
During the time of cosmic dissolution, the celestials who have 
taken amrutha perish but Paramesvara alone survives, 
Paramésvara who has swallowd the dreadful poison called 
Kalakita or Halahala. 


zee 


AMBAL’S SPORT AND ISVARA AND OTHER DEITIES 


An interesting fact here is that there is Paramésvara by 
himself on one side and all other deities together on the other. The 
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same is the case with regard to the worship of Ambal. When you 
say Mukunda, Brahma and Indra, it means all the rest of the gods 
also [that is apart from Siva]. All of them worship Ambal placing 
their crowned heads at her feet. But Jsvara alone remains as one 
who does not worship her. He, the mendicant with matted hair, 
does not join all those gods wearing crowns. How does Ambal treat 
those who worship her and the one who does not? It is really 
strange: the former perish in the deluge while the latter alone 
remains and remains watching her sport and sporting himself with 
her. 


I must refer to the stanza (29) in which it is said that Ambal 
rushes to worship the one who does not worship her, tripping upon 
the crowns of those who adore her. At that moment Isvara happens 
to return to the scene after a visit to some place. Seeing him from a 
distance, Ambal is overwhelmed by her wifely devotion and love. 
Intending to receive him, she rises from her seat and runs up to 
him. Then her companions warn her to be careful not to trip on the 
crowns. Without referring to the context in which this incident 
occurs, the Acharya begins the stanza with the cautioning words of 


Ambal’s companions, thereby imparting a dramatic air to his 
narration. 


‘Kiritam vairincham parihara’: 
‘Keep away from the crown of Brahma.’ 


‘Vairincham’ means that belonging to Brahma. Among the 
Many names of Brahma the Acharya has used ‘Virinchi’ more 
often than others. In the very first stanza occurs ‘Hari-Hara- 
Virinchadhi’. In the next stanza we see ‘Virinchih samchinvan’ . 
While referring to the group of poets (who are unable to describe 
Ambal’s beauty) he uses the words ‘Virinchi-prabhruthayah’ 
(Stanza 12). ‘Viséshena rinchathithi Virinchih’ is the definition of 
the word. “Rinchathi’ means creates. Since Brahma performs his 
function with the distinction that is characteristic of him 
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(viséshéria) he is ‘Virinchi’. Because there is visésha in the name, 
the Acharya too has given it a place of visésha. 


‘Mother, as you walk, keep away from the crown of 
Virinchi.’ 

Then Ambal’s companions again caution her: 
‘Kaitabhabhidah katoré kotiré skhalasi.’ You are about to trip on 
the head crown of the one ( Vishriu) who split the demon Kaitabha. 
Be careful.’ 


When Vishrīu was sleeping, Madhu and Kaitabha appeared 
on the scene to attack Brahma who was residing in the lotus 
stemming from the navel of Vishriu. Brahma could not himself 
awaken his father, that is Vishriu. He thrust him into yogic sleep 
(yoganidhra) and prayed to Ambal in the form of Yoganidhra [in 
one of her aspects]. He adored her with the idea of awakening 
Vishrtu with her blessing. She too, listening to his prayer, removed 
the nidhrasakthi that had assailed... No.. if I speak thus I wonder 
whether devotees of Vishriu will be angered. So I will correct 
myself and say that she removed the nidhrasakthi that had been 
dependent on Vishnu who, on waking up, slew Madhu and 
Kaitabha. In our stanza, since the Acharya happens to mention the 
name of Vishru, immediately after that of Brahma, he alludes to 
the story of Madhu and Kaitabha in order to connect the names of 
Brahma and Vishnu with that of Ambal. It is the name 
‘Kaitabhabhid’ for Vishitu that serves the purpose of the allusion. 


The Acharya says that Vishmu’s crown is ‘katora’ , that it is 
hard ‘katore kotire’ . ‘Kotira’ means the same as ‘kirita’, crown. In 
the Sahasranamam occurs the term ‘Kuruvindha-mani-sreni- 
kanathkotiramandita’ : Ambāl wears a glittering jewel-encrusted 
crown. A crown that is ‘katora’ is a solid crown. Why solid crown? 
An answer to the question is to be found in the acharya’s 
Vishnupadadhikesantha-sthothra in which occurs this, 
‘kruthamakuta-mahadéva-linga-prathishte’. Vishīu wears a 
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crown shaped like a Sivalinga. A Sivalinga will not be fragile but 
solid.. An interesting point is that without giving a thought as to 
whether it would be sacrilegious to do so, he places his crowned 
head at Ambal’s feet. Ambal too is moved by his ( Vishriu’s) great 
devotion to her husband and as she goes to receive him she is about 
to stumble on the crown. When there is devotion and love welling 
up nothing will be a sacrilege. Kaririappa marked with his shod foot 
the eye of the Sivaliniga he had scooped out (to fix his own eye 
there). 


In keeping with the earlier statement about Mukunda, 
Brahma and Indra performing nirajana to Ambal’s feet with their 
crowns, here too the Acharya brings in the name of Indra after 
those of Brahma and Vishnu: Jahi Jambhari makutam.’ Since 
Indra killed a demon called Jambha he came to have the name of 
‘Jambhari’. ‘Keep away from Indra’s crown. Don’t trip on it,’ 
Ambal’s companions warn her thus. The Acharya who sings the 
praises of Ambal, as if keeping her directly in front of him, says: 
‘Thava parijanokthir vijayathé. ’ ‘The words of your companions, 
attendants, resound wonderfully.’ 


It is with a dramatic flourish that the Acharya mentions first 
the cautioning by the attendants of Ambal. It is only as he 
concludes the stanza that he mentions who does the cautioning, 
Ambal’s companions, attendants. In between he mentions the 
context which of course is what is important. ‘Pranamreshu’: as 
the great celestials (mentioned in the verse) are prostrating 
themselves before the goddess. Is the context the time of their 
making obeisance? No. ‘Context‘ means a specific point of time, a 
particular occasion. The celestials keep prostrating themselves 
before Ambal all the time: ‘Sasvanmukulitha-karothamsa- 
makutah, ’ so says another stanza (25). Then what is the context 
here? ‘Prasabham upayathasya bhavanam Bhavasyabhyutthané’ : 
‘when Siva, that is Bhava, returns to your home or bhavana.’ 
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‘Upayatham’ means return. Ambāl’s act of rising from her seat to 
receive Paramésvara is expressed by the Acharya with the word 
‘abhyutthanam ’. 


You must have heard the words ‘abhyutthdnam 
adharmasya:’ they are spoken by the Lord in the Gita (4. 7): 


Yada yada hi dharmasya glanir bhavathi Bharatha 
Abhyutthanam adharmasya thadhathmanam srujamyaham 


‘Whenever dharma declines and whenever there is 
abhyutthanam of adharma, then do I create myself as an avatara,’ 
says the Lord. Here ‘abhyutthanam’ is customarily understood as 
‘rising’ based on the connotation of ‘getting up’. In the 
Saundaryalahari the word has the meaning of ‘rising and meeting 
to receive’. Can we apply this meaning to the Gita verse (quoted 
above)? Can we construe that it is adharma that makes the Lord 
become an avatara on earth? And does it (adharma) go half way to 
receive the avatara? [The Great Master laughs..] Ravana, Kamsa, 
Hiranyakasipu: was it not their adharma that made the Lord 
descend to earth, dragged him down here? So if all of us commit a 
great adharma... [The Gurudeva laughs again...] But what fate 
awaited them, those who practised adharma, from the hands of the 
avataras? That should not be forgotten... 


The Acharya refers to the excitement caused by the return 
home of Isvara as ‘prasabham’: it means flurry of movement. It 
was during this time, when Ambalrises from her seat and rushes to 
receive her husband, that her attendants warn her not to trip over 
the crowns of the celestials. 

All those who worship at her feet are made to perish by 
Ambal in the great deluge, but there is one on seeing whom she 


rushes, wanting to fall at his feet, and he is saved by her, he alone 
in fact. 
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Is it right on the part of Ambal to let down those who fall at 
her feet? But do they in fact perish in the great deluge? Only their 
bodies are destroyed. Their life? It mingles with Ambal’s and 
becomes one with it. What more is there, what more is to be 
expected? Having regard to the requirements of poetry and the 
poet’s genius, it is said that all perish but that Isvara alone remains 
because of Ambal’s Pathivrathya and saumanigalya. 


It is because of her pathivrathya and saumdnlgalya that, 
when the bodies of all other deities perish, nothing happens to 
Isvara even physically: his body too is eternal. His life and Ambal’s 
life are one. Even when they seem to be separate, the life 
individually of the two becomes one great single life. Outwardly, 
as two embodied entities, they are husband and wife, and even in 
this aspect of Isvarano injury is done to his body during the time of 
the universal destruction. 


THE SPORT OF PROTECTION AND PUNISHMENT 


It was not during the time of universal dissolution alone that 
there was danger to the lives of the celestials; during the churning 
of the ocean for amrutha too they felt threatened. Before the 
ambrosia came up the terrible poison called Kalakiita emerged 
spreading fire and threatening to burn everything in its flames. The 
celestials had not invited Isvara to partake of the nectar that was to 
arise eventually. But now that their lives were endangered they 
rushed to him, crying for help. Isvara did not ask them: ‘Ah, you 
knew the way to my place only now?’ Out of his great compassion 


he made that Kalakita poison into a ball and swallowed it at one 
gulp as an act of sacrifice. 


The Sasthras have it that one who is a true ‘prabhu’, 
í « =. 5) t ? 
yajamana’ or ‘lord’ has two functions to perform: protection and 
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punishment. He has to protect those who are under him and punish 
them when they commit a wrong. The same can be applied to a 
government. Hospitals, schools, the P.W.D.-these are part of the 
system to afford protection and sustenance to people. Similarly, 
more important than these, are the law-courts and the police 
department to administer justice and award punishment to 
offenders. 


The Siva-Ambal pair conduct their sport of protection and 
punishment in an interesting manner and it takes many different 
forms. 


During the sacrifice conducted by Daksha, Siva punished the 
celestials since they had watched with indifference Ambal giving 
up her body [in the sacrificial fire]. The goddess who sacrificed 
herself later became the cause of saving these very celestials in her 
new avatara of Himavan’s daughter. Siva begot a son by her who 
became the commander of the celestial forces and saved them, the 
devas, by slaying the demon who had threatened their very 
existence. The celestials had a role in the story of his birth in that 
they created the circumstances leading to the marriage of Siva and 
Parvathi. 

When Yama cast his noose round Markarideya along with 
the Sivalinga he was clasping, Ambal the pathivratha, her wrath 
aroused, burst out: ‘What, the noose of Yama has become the 
noose for my Swami?’ And it was indeed she who punished the god 
of death. This is referred to in the account of how Siva kicked 
Yama with his left foot. This is the story of Kala, that is Yama. As 
for the story of Kama, he was reduced to ashes by the fire from the 
eye in Siva’s forehead. Half of that eye belongs to Ambal who is the 
left side of Siva. So in meting out punishment to Kama she had half 
a share. But later, all by herself, without any part played by Siva, 
she saved Kama, giving him new life. She also imparted to him the 
power to achieve victory over Swami, that is Isvara. She has in a 
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veiled manner even punished Siva. A work called Kamakshi 
Vildsam mentions this. Here, in the Saundarvalahari stanza which 
speaks of the greatness of Ambal’s thatanka, a wonderful example 
is given of the protection afforded by a prabhu: it is that of Siva 
saving the celestials by swallowing the Kalakuta poison. We are 
also reminded of the fact that Siva was at the time saved by Ambal 
herself. 


The puranic story is that Ambal gently holds Siva by his 
throat and prevents the poison from going into his stomach. Does 
this mean that the Kalakita poison will not do any harm if it 
remains in the throat and does not go further down the body? Is 
notits very smell lethal? 


AMBAL: THE MEDICINE THAT GIVES LIFE TO İSA 


The truth behind the purdariic story [referred to in the 
previous chapter] is to be found in the Védhas themselves. There is 
a medicine called Siva. It is a universal remedy ‘visva bhéshaji’. 1t 
is a medicine not only for all afflictions of mankind, it is a remedy 
for that affliction which is the cause of all afflictions, ‘bhavaroga’ 
or the disease called birth. Is that all? It is indeed a medicine for 
Siva himself. ‘Rudrasya bhéshaji,’ so proclaims the Védhas. We 


chant this ‘Sri Rudra manthra’ every day, performing abhishéka to 
Rudra. 


‘O Paramésvara, if you continue to live even after 
swallowing the Kalakita poison, who administered you the 
medicine for it [the antidote]? Don’t think I do not know that 
secret. I am going to proclaim it to everyone as a manthra,’ sO 
Mother Vēdhā ( Vedhamatha) seems to say with a dramatic, poetic, 
air in the ‘Sri Rudra Prasna’. What is that secret? How is it 
proclaimed by Mother Vedhaas if speaking to the Lord himself? 
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ʻO Lord, you possess two bodies. Now you are seen in the 
body of Rudra. When we say ‘Raudrakaram’ [raudra or terrible in 
appearance] the world trembles. You appear in such a body as 
would make the world tremble. I have ‘advertised’ it as ‘ghora’ 
[terrible] or ‘ghoratharam [more terrible than what is usually 
considered terrible]’. Yet one like you has the utterly auspicious 
name of Siva. It is so because you have another physique that is 
auspicious to the highest degree.’ 


[The Gurudeva who was speaking the words of Védhamatha 
now says in his own words. ] 


What is present in the dualistic world, whether called good 
or bad, is the form of Jsvara. In our religion there is no distinction 
made between the two: God for the good and Satan for the bad or 
evil. It is the same Isvara that appears as Samhdra-Rudra (Rudra 
the destroyer) and as Siva, the serene one, unequalled in giving his 
blessings. 


We make a distinction between a ‘ghdra murthi’ (a god of 
terrible aspect) and a beautiful marthi. ‘ghora’ implies not only 
wrathfulness but suffering and all other evils; and by beautiful we 
understand all that is good, including serenity, love and happiness. 
From our experience of life we feel there is more bad or evil than. 
good in the world.. That is why great men called worldly existence 
‘ghora samsära’. But it is not all ghora because here and there and 
now and then we see init the silver lining of tranquillity, happiness 
and beauty. Like medicine for disease there is relief given by Siva 
for what is ghora. That life is a mixture of good and bad is the 
resolve of the Paramathma. We may take it that the bad element 
predominates because only then will we endeavour to be freed 
from the world and reach the state beyond good and evil and 
realise the Athma. We cannot say with certainty that ‘this’ or 
‘that‘ is the purpose of creation. That is why I used the words, ‘we 
may take it‘. Though evil predominates, the will of the 
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Paramathmais not to make the world altogether bad. When we say 
‘misra’ (mixture) how can it be altogether bad? Like medicine for 
an ailment there is Siva as a remedy for the terrible world. A 
disease is not totally cured; if it were so the world would be 
altogether good. By feeding a man once, his hunger is not banished 
for all time. You are hungry and when you are fed your hunger is 
appeased for the time being. When you feel hungry again you have 
to eat again. Similarly, for a terrible disease Sivam administers a 
medicine... Whatis that medicine? The Védhas call it ‘Siva’. 


‘Lord, do you know the medicine that has transformed your 
terrible body into an auspicious (Siva) one? Make the second 
syllable of the name ‘Siva’ long, and you get ‘Siva’ and that is the 
medicine. The Paramathma is the root of all bodies and in it there 
is the element of motherliness, love that is utterly auspicious. It is 
that Siva, the medicine that has pacified what is terrible about you 
and made you Siva,’ so says the Sruthi (that is the Védhas). 


The Védhas do not stop with saying that Ambal is the 
medicine for the suffering of all of us caught in this world. They do 
not stop with saying that she is ‘visvasya bhéshaji’ (‘medicine for 
the world’). She sees to it that the raudra rasa (the terrible mood) 
does not preponderate in the Primordial Entity that conducts the 
cosmic drama; she appeases It with ‘karuma rasa’ (the mood of 
compassion). So do the Védhas state. 


___ When we understand the meaning of ‘Siva’ as the wife of 
Siva, the implication is that Siva is by nature auspicious and that 
Siva is a name she acquired by virtue of her being Siva’s wife, that 
is without our inquiring into her own nature or qualities. But the 
Vedhas have a different story to tell. They have it that it is by the 
medicine of Siva administered to him that Rudra becomes Siva. 
That Rudra has an auspicious physique is denoted by the term 
‘Siva-thanu’, that is by using the feminine form of the term and not 
the masculine form, ‘Siva thanu’. That means the thanu or body of 
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Siva was caused by the motherly disposition (motherliness) of 
Siva. The body is in the form of the father but the disposition, the 
inner character, is that of the mother. We call a medicinalherb 
‘mulika’ in the feminine gender. By taking it a woman can give 
birth to a male child also, cannot she? It is similar to that, to say 
that Rudra’s body was transformed into that of Siva by the ‘Siva 
medicine’ and that that transformed body is ‘Siva-thanu’. 
‘Bhéshaji is also in the feminine gender. Instead of using the word 
in the neuter gender as ‘bhéshajam’ , the feminine form is used here 
to bring in the motherly mind or attitude. 


After the physique of Siva assumed the masculine form, half 
of his body became Ambal in physical form also, so as to manifest 
both Mother and Father in one body. 


Siva first came as a medicine for Siva’s natural wrathfulness. 
Compassion or karunā welled up in him because of it and he 
swallowed the Kālakūta poison to save the celestials. Now by 
becoming mingled with him as a medicine, Ambal (or Siva) saved 
him from disease or injury likely to be caused by that poison that 
came from outside. 


It would be enough for people to be blessed with the sidelong 
glance of Ambal; they will not meet with an untimely death. That 
being so how can any poison cause injury to the Lord when Ambal 
resides in him, pouring out her compassion and occupying half his 
body? How can the deluge, ordinary or great, be a threat to his 
life? According to the Acharya, there is no ‘kalakalana’ (counting 
of years) for Isvara. He is not bound by time; nor has he any end in 
time. He is ‘Kalakala’ [the Death of time or of Death] and for that 
reason known as ‘Mrutyunjaya’. We chant the Mrutyunjaya 
manthra for health and long life. The one who has thriumphed over 
death, how can he ever die? She who accomplished his victory 
over death with her left foot makes him immortal by being with 


him. 


617 


It was to make people aware that Siva was saved from the 
poison because of his being inseparably united with Ambal that 
she stopped the venom from going further down from the throat. 
The fact is even if the poison had gone into his stomach it could not 
have affected him since he was protected by her. But it was 
because people should know the importance of wifely loyalty, the 
greatness of Ambal, her love for her husband, that she stopped the 
poison in his throat for all to see. 


‘The fire emanating from the (Kalakata) poison must have 
blazed all round, striking terror into the hearts of the celestials. 
How could you remain gazing at such a fire and not keep your eyes 
closed? Not only did you keep looking at the fire, you made the 
poison emitting the flames into a ball. What was it for you, a rose 
apple? Not only did you look at the fiery poison and roll it into a 
ball with your hand...What was so blue and like a corrugating rose 
apple you swallowed at one gulp? Was that rose apple one of those 
amazing pills prepared by siddhas? ‘Keep it under your tongue. 
You can fly in space,’ siddhas give you pills and tell you what 
[miracles] they can accomplish. Did the Kalakata poison seem to 
you like one of those pills? Even to look at it is to burn your eyes 
but still you put it in your mouth...’ I am quoting from 
Sivanadalahari. While mentioning the ‘siddha pill’ the Acharya 
must have been reminded of the pills prescribed in the siddha 
system of medicine. Also he must have been reminded of the 
‘Sivabheshaji’ of the ‘Rudra’ hymn and he must have addressed 
thus Siva, connecting the two. Along with it we come to have a 
beautiful reason for Ambal having stopped the poison in Siva’s 
throat. “You saw (the poison), you took it and you put it into your 
mouth. Did you stop with that... What you put into your mouth 
you brought further down into your throat. Tell me, did you do so 
because of your desire to have an ornament for your throat with a 
blue jewel in it?’ the Acharya asks thus: ‘Vadha’ (‘tell me’), he 
says to the Lord concluding the verse. 
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The Lord has no desire of any kind. So he would not have 
longed for anything to wear as an ornament. But Ambal perhaps 
may have wished to adorn her husband’s white-complexioned 
throat with a blue stone. She could have by her mere wish or 
resolve or by the mere touch of her hand removed any trace of the 
poison swallowed by Jsvara but, instead of doing so, she made it 
shine like a sapphire on her husband’s neck which is beautiful like 
a conch-shell. Amba] is eternal, a pathivratha also, and an 
everlasting sumangali. So she has made Paramésvara also eternal; 
he cannot be destroyed in any deluge. If Ambdal is eternal she must 
be superior to the amrutha taken by the celestials, the ambrosia 
brought up during the churning of the ocean. The reason is that 
even those who had taken it could not escape the great dissolution. 
After all, Ambal’s world is surrounded by an ocean of nectar-the 
amrutha in it is more plentiful than water. She must have been 
made of something superior to, higher than, amrutha. 


That something is chith, consciousness, chaitanya, the very 
essence of life. The amrutha from the ocean of milk cannot save 
one during the deluge; true amrutha is that which protects one 
eternally. That is why Ambal is called ‘Amrutha-chaitanya- 
marthi’. Even the amrutha got from the ocean of milk is superior 
to all medicines - it is customary to say so. The present stanza 
contains the phrase, ‘jara-mruthyu-harini’; ‘jara’ is old age. What 
is the use of living long, undergoing suffering and without being 
able to hear, or to walk? Death is better than such a life. That is 
why amrutha itself prevents old age and death and (as said before) 
itis superior to all other medicines known to us. What, then, about 
‘amrutha-chaitanya’? It must surely be superior to the other 
amrutha. Ambal is that amrutha-chaitanya personified, the 
embodiment of a sovereign universal remedy, ‘visva bhéshaji’. 
When she is in the left-hand side of the Lord how can he ever 
perish? 
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We often speak of ‘thali (mangalsuthra) bhagyam’. When a 
man survives a serious accidhent or comes through a dread disease 
we speak of his wife’s thali bhagyam. It is because of the thali 
(mangalsiithra) bhāgyam of Ambal that Isvara escaped the great 
deluge and remained unhurt even after swallowing the Kalakuta 
poison. 


ake 


AMBAL’S THATANKA 


This ‘thali bhagyam’’ is also called Ambal’s ‘thatanka 
mahima’, i.e. the greatness, the glory, of her thatankas [ear- 
ornaments], says the Acharya. 


If the Védhas are called Sruthi, the Dharmasasthras that the 
seers have composed and the Gita that Krishria Paramathma has 
taught come under Smruthi. The teachings of the Acharya may 
also be included in Smruthi. The Védhic utterance, that Ambal is 
medicine to the Lord, is given here by the Acharya as a Smruthi 
statement. Instead of literally copying the Védhic utterance, which 
would not be satisfying to our aesthetic sense, he says here, 
incorporating a novel poetic fancy, that it is the symbol of Ambal’s 
saumangalya, her thatanka, that protects her husband. 


Interestingly enough, this thatanka is also a thali. I am 
repeating what Kalidasa has said in one of his poems. “Thali- 
palasa-thatankam’ : these are the words used by the poet’ ‘Thala’ 
or ‘thali’ means the palm-tree. ‘Palasa’ is the flame of the forest. 
But ìt also means a leaf, any leaf. ‘ Thalipalasa’ means palm-leaf. In 
olden times when people lived a simple unostentatious life, the 
pendant of a woman’s marigalyasiithra and her ear-ornaments 
were made of the palm-leaf, both denoting auspiciousness. That is 
how the bit of palm-leaf used as the pendant of the marigalyasiithra 
came to be called ‘thali’ [in the South]. Ihave seen peasant women, 
even today, wearing such palm-leaf ear-ornaments. Until in later 
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times when life became ostentatious, all women, including those 
belonging to the Brahmin community, wore the palm-leaf ear- 
ornaments. Why, according to Kalidasa, Parasakthi herself wears 
the same. 


Even in these days of ostentation and vanity, during the puja 
performed to Ambdal we give sumangalis small black beads and 
green palm-leaf that the goddess wears. 


That thali is derived from thala (palm) is clear enough. The 
word ‘ thatanka’, ear-ornament, is also derived from it. ‘Thada’ is 
another form of the word ‘thala ’. ‘Anka’ means a mark. So 
thatanka is an auspicious mark made of thada. This ornament is 
also called ‘thadapatra’; it means the same as ‘thalipalasa’. 
‘ Thadanka’ later became ‘thatanka’. It seems thatanka is made up 
of an ear-stud and an ear-ring. 


Thali and the ear-ornament are important in denoting 
saumangalya. When a woman ceases to be a sumangali [that is on 
her husband’s death] she is divested of her thali and ear- 
ornaments. A man’s long life, his surviving a threat to his life, is 
attributed to his wife’s thali-bhagyam. In the same way we can, 
with equal reason, use the term ‘thatanka bhagyam’: that is what 
the Acharya calls ‘thatanka mahima’. ‘All the celestials who 
shared amrutha perished. But your husband who swallowed the 
entire poison (without it being shared by others) is not destroyed. 
It is due to the greatness of your thatanka, Mother,’ says the 
Acharya (‘Thava janani thatanka-mahima.’) 

The ear has a special importance among the five sense- 
organs. It is the ear that grasps the sounds originating in space 
which has a high place among the Panchabhathas (five elements). 
Is it not because all the Vedhas were grasped by the ear that they 
are called ‘Sruthi’? It is the ear that receives all teaching, all 
instruction. Although Ambdl is a guru herself she learned all the 
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Agamas and manthras at the feet of Isvara, her husband as well as 
her guru - and she learned by listening. Above all, is it not with her 
ears that she listens to all our prayers, all the songs we sing in her 
praise? 


This may be the reason why our Acharya is particularly 
devoted and attached to Ambal’s thatanka. She is called 
‘Sarvamangala’ and the thatanka is her auspicious mark. In the 
Sahasranamam it is stated that the sun and the moon are her two 
thatankas: ‘Thatanka-yugali-bhitha-thapanddhupa-mandala’. 
The Acharya states in the Saundaryalahari (Stanza 34) that the 
same sun and moon are our Mother’s two breasts that give us milk. 
The thatankas are thus a sign of the saumangalya of Paramésvara’s 
wife as well as a mark of the affection of our Mother who suckles 
us, her children. The power of the deity, Akhilandesvari, in 
Jambukésvaram, became too fierce to be borne by people. In order 
to appease the goddess, the Acharya made Srichakras (two of 
them) in the form of thatankas, drew the excess power of the deity 
into them and fixed them to her ears. Kanchipuram is a prthivi 
kshétra and is the centre of the earth. Here too the power of 
Kamakshi, the deity, became immeasurably great and unbearable. 
The Acharya installed the Srichakra in the space in front of her to 
appease her. This was towards the end of his life. Jambukésvaram 
is an ap-kshétra, but can the Srichakra for that reason be installed 
in the Kaveri? [The Kaveri flows past the temple of 
Jambukesvaram.] Not only in the water, the Srichakra cannot be 
installed in thejas, vayu and akasa also. Since it is possible to instal 
it only in the earth the Acharya did so in Kanchi. What did he do in 
Jambukesvararn? He thought that Ambdl’s auspicious Siva- 
consciousness should swell over the Kaveri and also that her breast 
milk should flow in abundance out of her motherly affection for all 
of us, her children. The thatanka is a common mark or symbol of 
both and he had the Srichakra absorbed in it and fixed the same in 
the ear of the goddess Akhilandesvari - thus the act satisfying the 
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purpose of a yanthra as well as of an ornament. Just as the 
Saundaryalahari is both a thanthra sasthra and a work of poetry 
that proclaims the beauty of Ambāl, so the thatankas serve two 
purposes: they protect people according to the canonical texts and 
at the same time are adornments for Ambal. In fact the thatanka 
‘beautifies the beauty of Ambal’ . 


There are said to be Srichakra and Sivachakra thatankas. Of 
the nine avaranas in the Srichakra four belong to Siva 
(Sivachakras) and five to Ambdl. This is mentioned in an earlier 
stanza (11) of our hymn: ‘Chathurbhih Srikantaih Sivayuvathibhih 
Panchabhirapi.’ Here Sivais referred to as ‘Srikanta’ and Ambalas 
‘Sivayuvathi’ and this is in keeping with the theme of the greatness 
of the thatanka.Srikanta is Nilakanta. Poison is also known as 
‘Sri’; hence Nilakanta becomes Srikanta. In the stanza dealing with 
the thatanka, the Acharya speaks of the wonderful phenomenon of 
one who has swallowed poison remaining imperishable. That 
Ambal has an appellation in which her husband’s name occurs - 
Sivayuvathi - shows her saumangalya and also the fact that she is 
not fierce [this is denoted by the ‘Siva’ in the name] and that she is 
disposed to grant her blessings. 


The Vedhas refer to her as ‘Rudrasya bhéshaji’. During the 
acharya’s time her power had become unbearable to people. 
Actually, one must say that the power had not increased but that in 
the age of Kali people had become too weak to withstand the full 
impact of the vital power of the idols installed. When we are weak 
in body and are unable to digest healthy and nutritious food we 
find that gruel suits us better. Ambal’s power to bless itself had to 
be diluted for the world to bear it. It was then that the Acharya 
drew the extra power of Ambdl into the Srichakra-thatanka and 
made it an ornament for her. 


In the story told in the stanza of Siva swallowing the poison, 
Ambal is mentioned as having made the deadly poison an 
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ornament for his throat, the throat of one who was the root from 
which the Acharya had sprung. As for the Acharya himself, he 
made Ambal’s fierce power or what seemed her fierce power to 
people in their weakened state-an ornament. 


If the mark or sign of ‘something’, any entity, is not 
regarded merely as a symbol but etched deeply in the mind - 
particularly in the minds of great men, of seers and so on - that 
mark goes to strengthen that original ‘something’. If harm is done 
to that mark, harm will be done to what it represents. It is so 
because the mark or sign itself acquires a vital power. Upavitha or 
the sacred thread is a mark of Brahmariyam: if it is worn 
Brahmaniyam increases and if it gets cut or if it is lost we feel as if 
we have acquired some impurity and that Gayathri itself will be 
dimmed. The same is the case with the signs cherished by the great 
seers or by the common people. The national flag is a symbol. If 
any disrespect is shown it we feel disturbed. If it gets severed from 
the mast we feel there is truly danger to the land. Even in this age of 
rationalism there are laws that lay down punishment for those who 
show disrespect to the national flag or to the Constitution. The 
Bible, is a symbol. But, believing that it strengthens the will of 
people to go on the right path, the American President holds it in 
his hand when he is sworn in. Consider the faith atheists have in 
black or black-and-red and the mental strength they derive from 
the same: they are prepared to lay down their lives for it. It is 
doubtful whether we who call ourselves theists have the same faith 


in the signs and symbols of our religion or whether we derive any 
mental strength from them. 


I wanted to say that a sign or mark which stands for a thing 
can cause good or bad to it. It is the same with the thatanka. If the 
husband has come to harm, the thatanka has to be removed and if ` 
the thatanka does not come down it means the husband is safe. At 
her marriage, Ambal must have worn the thatanka. She and the 
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Lord must have looked upon it as a sign of saumangalya. Then how 
much power and value it must have gained? If Ambal is the 
protector of the life of Isvara, the thatanka is the protector of her 
saumangalya. It acquires a life and strength of its own and protects 
Ambal. Will she be ever divested of that protection? Never. It will 
never lose its place as the protector of her saumangalya. When it 
refuses to leave her and remains with her, the Lord, her husband, 
will not come to any harm from anything, whether it be poison or 
the great deluge. This is thatanka mahima, the greatness of 
thatanka, that the Acharya speaks about. 


Ultimately, all mahima, all glory or greatness, belongs to 
Ambal who is the source of all sakthi, all power. It is she who gives 
each object the quality that is distinctive to it. Whatever there is 
regarded as great, that is ‘mama tejO’ msa-sambhavam (arising as 
an aspect of my strength)’, says Krishna Paramathma . The 
Acharyaalso says, ‘Thava janani thatanka mahima’ - ‘Mother, itis 
all the glory of your thatanka.’ 


WHY VISHNU IS LEFT OUT 


Brahma and Indra and indeed all denizens of the celestial 
world perish [in the great deluge]: ‘Vipadhyanthé visvē Vidhi- 
Sathamakhadhya dhivishadah’ (Stanza 28). ‘Vidhi’ is Brahma, 
‘Sathamakhan’ is one who has performed a hundred horse 
sacrifices, that is Indra. Earlier, ‘Mukunda-Brahma-Indra’ were 
mentioned; which means Vishnu was also included among those 
who performed nirdjana to Ambal with their crowns. In that 
context Rudra was left out. Here, among those destroyed during 
the great dissolution the name of Vishrīu is omitted. In an earlier 
stanza (26) in which occur the words, ‘maha-samharé asmin’, the 
Acharya has given a list of those who perish in the maha-samhara 
and says: ‘Harirapnothi virathim’, i.e. ‘Mahavishiu comes to an 
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end.’ But here (Stanza 28) Hari is not mentioned. Perhaps the 
Acharya was reluctant to speak again and again of Ambal’s brother 
Vishitu perishing. 


Not that alone. The reference here is to the celestials who 
partook of the divine ambrosia: ‘Sudhamapyasvadhya 
dhivishadah.’ There is no help that Mahavishnu did not render 
those performing the amrutha-mathana, the churning of the ocean 
for ambrosia. It was in fact he who suggested to the celestials 
(dévas) that by taking the amrutha churned out from the ocean 
they could remain deathless. Then he too joined in the endeavour. 
When the Mandhara mountain, which was being used as the 
churning rod, got loosened from the churning rope it was he who 
took the Tortoise incarnation and supported the mountain on his 
back to make it steady. When, in the end, amrutha appeared he it 
was who brought it from under the ocean in a pot, taking the form 
of Dhanvantari. Vishriu also assumed the form of Mohini, the 
Enchantress, and saw to it that the asuras were denied the elixir 
and that the devas alone got it. It was also he who distributed it to 
them. So it is clear that he himself did not sit in the row of those 
who partook of the ambrosia. He distributed it to all but did not 
himself have it. In the Bhagavatam it is mentioned that he did not 


consume the amrutha. That is why his name is not included in the 
stanza. 


Ambal being an eternal sumangali her husband Paramasiva is 
not included among those who perish in the deluge. Rudra, 
Mahésvara, Sadasiva, Kamesvara - they are also not added to the 
‘list‘ of those who die since they are always thought of in 
association with Paramasiva. The Acharya is particularly careful 
about cherishing the eternal and auspicious beauty of the Mother 
who protects Siva (he himself has a name meaning Mangala) by 
remaining an everlasting sumangali. 
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THE THEFT COMMITTED BY AMBAL 


The Védhdas proclaim that of the two bodies of Siva called 
‘Siva thanu’, one is entirely Ambika’ s. In the Ardhanarigvara form 
Ambal and Siva are half and half in one body. The Acharya 
integrates the two views in a stanza and charges Amba! with having 
committed theft (Stanza 23). Siva and Sakthi seem to be separate 
as well as united together, they seem to be two separate entities 
bodily as well as one entity bodily. Despite these images of the 
two, the supreme truth is that they are always one inseparable 
Reality, one Chaitanya (life force). The two being separate 
individually; the two being half and half of one body; Siva being a 
linga and Ambal entwining round him in the form of a serpent; he 
as Dakshinamirthi, retaining her within himself without revealing 
her outwardly, and he remaining all by himself - and against all 
these is Durga. Each form represents a concept, a truth. The 
concepts or truths are told as stories. Poets play with such 
concepts or even apparently ridicule them. It is in this manner that 
the Acharya has spoken of Ambāl as a ‘thief’. It is a big theft she 
has committed. ‘She has stolen her husband’s entire body. Is not 
stolen property kept hidden? Thus Ambal has concealed, her 
husband’s body in her. Not only is she guilty of stealing it, she has 
swallowed the property stolen!’ 

Thvaya hruthva vamam vapur-aparithrupthéna manasa 

Sarirardham Sambhor-aparamapi sanké hruthamabhath 

Yadhethath thvadhripam sakalamarunabham thrinayanam 

Kuchabhyamanamram kutila-sasichidalamakutam 

‘Thvaya hruthva’: at the very start of the stanza Ambal is 
charged with theft. 

‘Thvaya’ = by you; ‘vamam vapuh’: the left side of Siva’s 
body, ‘hruthva’ = has been stolen. You may construe the same 
from the context as ‘after having stolen’. ‘Mother, even after the 
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lefi side of Paramesvara’s body having been stolen....’ What is 
meant by ‘even after’? ‘Aparithrupthéna manasa’ = with a mind 
not fully satisfied : you were not fully satisfied even after having 
stolen half of Siva’s body. ‘Sambhoh aparam Sarirardham api 
hrutham abhath’= the other half of Siva’s body was also stolen. 
‘Not satisfied with stealing one half of Siva’s body, you stole the 
other half also.’ 


Instances of verbal play abound in the hymns composed by 
the Acharya. Here, in the first line, there is ‘apari’ in the 
compound word. ‘Aparithrupthéna’ ; ‘vapuh’ + ‘ Aparithrupthéna’ 
= ‘yapura-parithrupthéna’. In the next line we have 
‘Sambhoraparam’ . There is ‘aparam’ in this : ‘Sambhoh aparam’. 
But ‘apari’ and ‘aparam’ have different meanings. ‘Purnam’- 
‘paripūrīam’: the usage is like ‘thyagam’ ‘parithyagam’. The 
prefix ‘pari’ reinforces the meaning of the word of which it is the 
prefix. So to make ‘thrupthi’ (satisfaction) whole we have 
‘parithrupthi’. The opposite of ‘parithrupthi’ is ‘aparithrupthi’. 
‘By stealing half the body (of Siva) how can you be wholly 
satisfied? You were only half satisfied.’ With this inner meaning, 
the Acharya says, ‘With a mind not fully satisfied’ 
‘aparithrupthéna manasa.’ ‘Aparam’ in ‘Sarirardham aparam’ 
means the other, that is the other half of the body. 


It is well known that Ambal is only the left side of Siva’s 
body. That is how the Acharya was expecting to see Siva, as 
Ardhanarisvara. But what did he actually see? ‘I am going to see 
Mother and Father, together, half and half (half of Mother and half 
of Father).’ But what he saw was entirely the Mother, that is 
including the ‘dakshina bhaga’, the right side. Father is all white, 
bright like pure crystal, Mother is red, so he had heard. So 
together they must be half white and half red. If she were 
Ardhanganiit must be like that. But the form the Acharya saw was 
different. This is how he describes it: ‘sakalam arunābham’ = ‘all 
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red in radiance.’ One half of the side, which should be masculine, 
is it flatchested? No. “Kuchabhyam anamram’. Mother alone is 
seen, not Father. [The Mahaguru makes a gesture similar to that a 
child makes when it says, ‘Father not seen.’] The Father’s side of 
the body is also Mother. 


Ardhanarisvara is one of the many divine manifestations. 
Siva and Ambal have many other manifestations, aspects, in which 
each is independent of the other as in these pairs: Paramasiva- 
Parvathi, Nataraja-Sivakamasundari and Kamésvara-Kameésvari, 
the last-mentioned belonging to our subject, Srividhya. In the pair, 
Kameésvara-Kamésvari, Ambal’s importance is diminished. (We 
have already dealt with this matter.) She, Kamésvari, gives 
dharganalone. This is the case in Kanchipuram itself. However, the 
Acharya pretends ignorance about such matters: he pretends to 
know only one manifestation in which Father and Mother are the 
two halves of one body. It is all for the purpose of the nindha- 
sthuthi of Ambal and of charging her with theft. 


The Acharya saw that the right side also belonged to Mother. 
If a man got half a kingdom he would not be satisfied with it and 
would try to seize the other half also. If one has nothing one will 
have no such urge. The Lord is so noble that in an act of generosity 
for which there is no paraallel he gave half his body to his spouse 
Ambal. And the consequence of it was that she seized the other 
half of his body also, so it must have occurred to the Acharya. But 
did the idea in fact occur to him? It was for amusement, to make 
fun of Ambal, and it was all pretence. 


Half thief, three-quarters thief, whole thief, so goes a saying. 
The half thief (female) here became full thief. And not an ordinary 
thief. She stole the body of one who was no other than her 
husband, Paramésvara, so thinks the acharya. 

‘Thaskaranam pathi’ (chief of thieves): this is what the 
Vedhas themselves call Paramesvara. What thaskaram, what theft, 
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did he commit? The child Sambandham (Tamil Saiva Saint) 
answers the question in his very first song: ‘one who steals the 
heart’. Ambal is the thief who stole the body of this other thief 
who steals our hearts, so states the Acharya. 


But we must not make a statement in the form of a 
judgement that he committed theft. “The matter relates to a very, 
very high quarter. So we must not get into trouble by making a 
pronouncement in the form of verdict.’ How do political leaders, 
even though free to say anything, respond to questions put to them 
by newspapermen? They take a noncommittal attitude to issues on 
which they are questioned. ‘Why should we say anything that is 
likely to get us into trouble?’ such is their approach. We often read 
in the papers of a politician ‘parrying a question’. An accused who 
is known to be guilty is referred to as an alleged offender until the 
court decides that he is really a culprit. The Acharya also thinks 
that he should be guarded in making a statement [about the theft he 
thinks Ambalhas committed]. 


‘Sarirardham Sambhoraparamapi hrutamabhiat.’ The 
Acharya does not say definitely that ‘the other half of 
Paramésvara’s body was also stolen by you’. Instead he says: 
‘Sarirardham Sambhoraparamapi sanké hruthamabhath.’ He has 
added the word ‘sanké’ in between. It means ‘I suspect’, ‘I have a 
doubt’, ‘I wonder whether....’ ‘I wonder whether the other half 
also has been stolen by you.’ The Acharya has made a tactful 
statement. He has done so because to raise a doubt about 
someone’s action is to make a deeper impression on people about 
it than to pass a judgement on the same. If we point a finger at a 
man and say that he is a confirmed culprit, the matter will end 
there. Nobody will think about it again. But if we label a man a 
‘suspicious character’, it will lead to awhole lot of conjecture 
about him and people will tend to think that he is really a guilty 
person. Since it will be a conclusion arrived at on one’s own, it will 
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be well etched in one’s mind. Without giving his verdict that Ambal 
has committed a theft and making himself liable to the charge of his 
having committed a sacrilege, the Acharya has cleverly provoked 
people into believing that Ambal has in fact committed a theft. In 
poetry a fact should not be bluntly stated and there must be a mere 
hint of what the poet wants to convey. That is why the Acharya 
uses the word ‘sanké’ in the stanza. 


‘Sanke’, ‘I suspect‘: if you say so you must have your 
reasons, is it not so? Without any prima facie evidence can you 
suspect anyone of having committed an offence, that too one like 
Parasakthiherself, and call her a thief? 


The Acharya mentions a number of reasons. The divine form 
he saw was entirely red in colour. We noted one of the reasons 
already mentioned: both sides of the chest of the form he saw had 
the characteristic of a woman. But how can that be enough? Ambal 
can be suspected to have committed a theft only if she had 
something that belonged to Siva. A man accused of theft can be 
charge-sheeted only if he has in possession part of the stolen 
property. If the form seen by the Acharya was entirely that of 
Ambél, it is likely that the left side of the form that is her own 
could have grown to cover the right side also to become a full 
female figure. Similarly, Siva’s right side could have grown to 
extend to the left for the whole body to become a male figure. 
When the Acharya had dharsan, the Lord might have gone out 
somewhere. Altogether unless Ambal had in her possession 
something specifically belonging to Siva she could not be accused 
of theft. 

The Acharya was not unaware of such reasoning. It was after 
seeing Ambal with two parts associated with Siva that he became 
suspicious of her. What were the two parts? One was 
‘thrinayanam’ and the second ‘ kutilasasichidalamakutam’ . ‘The 
thrinayanam’ (three eyes) must be known to al. 
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‘Kutilagasichidalamakutam’ means the crown with the crescent 
moon. The one with the three eyes is Chandramaulisvara. Are not 
the three eyes and the crescent-moon adornment distinctive 
characteristics of Siva?. The Védhas refer to him as 
‘Thrayambaka’ and it means one with three eyes. The dhyana- 
sloka recited during Rudrabhishéka has this; ‘Jyothi-sphatika- 
linga-mauli-vilasath-parnéndhu’. Here the moon adorning Siva’s 
head is mentioned. The form referred to is the crystal linga. In this 
form the head is adorned by the full moon. When the same deity 
has a face, eyes, ears and so on the moon adorning the head or 
crown is the cresent moon, not the full moon. 


The three eyes and the crescent moon belong to Paramasiva. 
But during his dharsan the Acharya saw these with Ambal. This 
surely meant that she had stolen Siva. She could be charge-sheeted 
on the basis of this. And though the Acharya uses the word ‘sanka’ 
the reasons he gives for his suspicion are so strong as to make us 
pronounce the verdict that she is indeed a thief. 


During the time of his worship, Ambal manifested herself to 
the Acharya as Kamesvari, the deity of Saundaryalahari. 
Kamésvari has the forehead eye, that is she has three eyes in all. 
‘Sakalam arunabham’, the form mentioned here is entirely 
red, and the same as ‘Sindirarunavigraham’ occurring at the 
beginning of the Lalitha-Sahasranamam ‘Sindiraruria-vigraham 
thrinayanam’. The same is seen as ‘Sakalamarurabham 
thrinayanam’ in the Saundaryalahari. Although the Acharya 
speaks in his hymn of Ambal’s red complexion and her three eyes 
in the same way as in the Sahasranamam there is a difference. He 
observes in a manner that amuses us that the first alone is hers 
properly and that the second was stolen by her from her husband. 
Then in the dhyana-sloka [of the Sahasranamam] occurs this: 
‘Tharanayakasekharam _ smithamukhim-Apinavakshoruham 
‘Tharanayakasekhara’ means the same as ‘Chandrasékhari . Like 
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the three eyes, the moon adorning the head also is one of the 
atthributes of Ambdil and that is why it is mentioned in the dhyana- 
sloka. It is this ‘ Tharanayakasékharam’ that becomes the ‘Kutila- 
sasi-chudalasekharam’ in the Saundaryalahari. The acharya, 
however, states that the (crescent) moon is stolen from her 
husband, or, more cautiously, he says he suspects that she has 
stolen it from her husband. ‘Apinavakshoruham’: the Acharya 
expresses the same with the term, ‘Kuchabhyamanamram’ . This 
description [of the female anatomy], he adds, is proper to Ambal. 


Although the red colour, the three eyes, the crescent moon 
adorning the head and the body of a woman are mentioned in the 
dhyana-sloka and the Acharya repeats the same, he observes that 
two of these are stolen from her husband. In this way he does her 
nindha sthuthi (ironic praise). The Acharya who accuses Ambal of 
having stolen more than half of her husband’s body has himself 
stolen half of the four that rightly belong to her. 


In the Sahasranamam itself Amba] has the names, 
‘Thejovathi’, ‘Thrinayana’. There is also the appellation 
‘Charuchandrakaladhara’ meaning that she has the moon adorning 
her head (‘Chandrasekhari). In the Syamaladandakam, in the 
stanza dealing with the presiding deity of Srividhya, that is Ambal, 
occur these two names, ‘Chaturbhujé, Chandrakalavathamse’ : the 
latter word means one who has the crescent moon adorning her 
head. 


Actually, Ambal does have the crescent moon and the three 
eyes. The Sasthras also say so and I have seen Ambal depicted with 
them in old paintings. However, the Acharya, who was omniscient, 
pretends not to know this and in his hymn to the Mother he says 
that he suspects that they (the crescent moon and the three eyes) 
must have been stolen from Father. He must have stated so 
thinking thus ‘Leave alone my omniscience. I am singing the 
praises of Mother. Without taking a certain amount of liberty, 
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what kind of hymn do I compose if it cannot be a nindha-sthruthi.’ 
Ordinary people believe that the crescent moon and the three eyes 
truly belong to Siva (alone). The Acharya, the sarvajna (the 
omniscient), has expressed a view that is shared by common 
people. 


Ambal who stole Siva’s body tried to hide the stolen 
property. But where? In herself. She wanted to conceal the body 
in herself. Just as there is Sakthi in Siva, there is Siva in Sakthi. 
Ambal swallowed one half of Siva’s body and that is how 
Ardhanarisvara came into being. 


Mothers cannot be excelled in affection. In their intense love 
for their children they exclaim as they cuddle them : ‘I feel like 
eating you, chewing you up.’ In the rush of love not only theft, 
even murder, is committed. What the Acharya spoke of as a case of 
theft - Iam stretching to a case of murder. 


The Acharya himself has spoken of a ‘murder case’ in the 
Sivanandalahari and it is on the basis of it that I am speaking now. 
What is that murder? Not one murder, but a number of murders. 
And all committed by the destroyer god Siva. He killed an elephant 
and wore its skin and came to be called ‘Gajasamharamurthi’. The 
Acharya has described the act as ‘Karindhrabhangah’. Another 
case of ‘murder’ is that of skinning a tiger. After this murder Siva 
wore the skin round his waist. Again when he appeared in the guise 
of a hunter he killed a wild boar. During the time of samhara 
(dissolution) he destroys all creatures. ‘Asthajanthuh’, so the 
Acharya speaks of it generally. With the skin of the elephant he 
killed as his upper cloth, with the skin of the tiger he slew as his 
loin-cloth and with a deer in one hand Siva looks to the Acharya 


like a lion after killing an elephant and like a tiger after catching a 
deer to eat it. 


Like the lion that dwells in a cave, Siva resides in the cave of 
our hearts. Both Siva and the lion have a common name, 
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‘Panchamukha’ Since it has a broad face the lion is called 
‘Panchamukha’ ,while Siva has five faces. The Acharya has 
composed a stanza making a pun on the name of Siva and the lion. 
In his Sivanandalahari he says that, after eating the elephant and 
the tiger, the Siva-lion keeps their skins as their outward signs. 
Here he says that, in the same way, Ambal has swallowed Siva 
himself and retained outwardly the crescent moon and the eye in 
the forehead. The lion must have left the skins of the elephant and 
the deer without munching them. In the case of Amba, after all of 
Siva’s body has gone inside her, what seems an excess, the eye in 
the forehead, protrudes outside. We may take it that the crescent 
moon which is not a part of Siva’s body also thrusts itself out. 


In truth there was neither theft nor murder. When we say 
that the great Mruthyunjaya (conqueror of death) never perishes 
even during the great deluge, because of the greatness of Ambal’s 
thatanka, how can that Eternal Being be murdered? As for the 
theft, poets have shown that it was in fact Siva who was guilty of it. 
The credit must go to her for ‘a matter and a half’; but the fame 
which was due to her was stolen by him. What are these ‘one 
matter and a half’? The burning of Kama, referred to earlier, and 
the destruction of Kala (god of death). Since the burning of Kama 
was accomplished by the forehead eye of Ardhanarisvara, half the 
credit for it should go to Ambal. But Siva has, as 
‘Kamadahanamiarthi’ , appropriated all the fame for the burning of 
Kama. The destruction of Kala was brought about entirely by 
Ambäl, with her left foot {that is Ardhanarisvara’s left foot), so she 
deserves all the credit, all the fame, for it. Siva has performed eight 
heroic feats, and at eight sacred places. In Thirukkurukkai he is in 
the aspect of the destroyer of Kama (Kamadahanamarthi) and in 
Thirukkadavar as Kalasamharamurthi. It is Ambal who is the 
victim of the theft committed by her husband. Siva is 
‘Thaskaranam pathi’ (‘chief of thieves’, according to Sri Rudram) 
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and he is so even with regard to his wife. However, she remains the 
pathivratha supreme, having offered not only her body but also her 
Self to him. 


The Acharya sees her with the eye of a poet and when he 
says that Ambal has stolen her husband’s body entire he creates 
aesthetic pleasure, literary rasa. 


The idea behind the Acharya’s statement is that Ambal has 
absorbed Siva in herself. Out of love for him she has contained the 
Lord in herself. Since he is in her, when we see her as Kamakshi in 
her full form, we do not miss anything. If there is joy in 
worshipping Mother and Father, is there not the same joy in seeing 
that that Father is present in Mother herself. Just as we are happy 
to think of Siva as ‘Mathrubhathéswara’ (Siva who became 
Mother) we can also be happy in thinking of Ambal as ‘one who 
became Father’. 


The Brahmam and the Brahma-Sakthi are two. But they need 
not be in two forms. Ambal herself is the combined form of Siva 


and Sakthi. This non-dualistic truth is the ultimate inner message 
of the stanza. 


[After a few moments’ silence, the Great Seer speaks in an 
undertone...] The body (of Ambal) is all a radiance of red. We look 
at her thinking of her as Ambal alone, seeing each part of her body 
separately in that red. We see her forehead eye and the crescent 
moon. The two remind us of our deity [that is of the Kanchi 
Sankara Mutt], Chandramaulisvara. But if we try to find out 
whether he is seen... No, he is not seen. But for the two (the 
forehead eye and the crescent moon) nothing else is seen of Siva’s 
body. [The Mahaswami speaks a little more loudly.] It is in such a 
state of experience that the Acharya asks : ‘O you who 


appropriated half his body and are not satisfied with it have now 
stolen the rest of his body also.’ 
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The amrutha, the nectar, that is Siva cannot be shared. It 
must be consumed wholly. Ambal did precisely that. 
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DEDICATING ONE’S ALL 


There has been in between talk of offering both body and 
Athma to the Lord. This theme is clearly dealt with in the stanza 
(27) beginning with the words ‘Japo jalpah’. 


Japo jalpah silpam sakalamapi in mudhravirachana 

Gathih pradhakshiriya-kramanam-dasanadhyahuthi-vidhih 
Pranamas Samvésah sukhamakhilam athmarpana-dhrusa 
Saparya-paryaya-sthava bhavathu yanmé vilasitham 


In brief the sloka means that all that we do we must do as an 
offering to Ambal. Pūjā, japa, mudhra (gesturing with the fingers), 
circumambulating the goddess and prostrating ourselves before 
her, making offerings in Chandi homa, thus worshipping her in 
various ways: all these are of course necessary. But Puja, japa and 
homa do not take up much of our time and the rest of the time we 
tend to spend in worldly work or in seeking sensual gratification. 
This must change. Instead of being devoted to Ambal for a brief 
hour only we must always be engaged in worshipping her, in doing 
puja to her, in performing homa, in muttering her names. This 
applies not only to upasakas but to all people. 


‘How is this possible? How can we be engaged in such 
worship all the time?’ it will be asked. “Don’t we have to bathe, 
eat, sleep? Don’t we have to talk to people. speak to them a few 
loving words? Don’t we have to visit places? Must we not also 
spend our time in serving people? Even great jnanis do these 
things.’ 

Yes. Let that be. Everything is Ambdl’s sport. But how do 
jnanis, who know everything to be her sport, keep doing things or 
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do not keep doing things? Try to be like them yourself. Right now 
it will not be possible for you to be like them. Make an effort and 
little by little try to come up to their level, their state. Constant 
practice, constant endeavour will be needed. For the present, 
bathing, eating, speaking, sleeping and other activities are carried 
on because of her power. Keep remembering now and then that we 
cannot do anything on our own, by ourselves. Keep cultivating, 
developing, this attitude. When you remember while eating that it 
is because of Ambal’s power that you eat, you will not feel like 
taking in undesirable food. If you remember that it is she who has 
empowerd you to walk you will be reluctant to go to the races or to 
the movies. If you remember that speech is her gift you will not be 
inclined to waste it in gossip, in idle talk or in discussing unsavoury 
topics. When you are conscious that your hands and feet owe their 
strength to her, you will not do any wrong. In due course you will 
have the realisation that she it is who makes you do everything, not 
only what you do with your body but what you do with your mind, 
that is the thinking and planning you do. And instead of feeling that 
it is you who are doing things and instead of wanting to do things 
on your own, you will eventually leave everything to her, and will 
be resigned to her will. In the end all the bonds of worldly 
existence, all the urges and feelings of Maya, will be traced to the 
workings of the mind. Turning to the path of jnana and eradicating 
the mind seem an impossible task. So it would be enough if in our 
devotion to her the mind is offered to Ambal; we will then be freed 
from its effects. Afterwards, whether she causes us to keep 
talking, keep doing things, or keep travelling or whether she makes 
us not.do any of these, we will remain serene inwardly. The 
Apra has blessed us with this stanza the purpose of which is to 
inspire us to pray to the goddess to take us to such a state. 


Japo-jalpah.’ ‘Jalpa’ means talk, speech, all talk including 
indistinct babble or prattle. In the state mentioned above even jalpa 
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will be japa. ‘May all my talk be the muttering (japa) of your 


names.’ 


‘It is necessary in the beginning to be initiated into manthras 
like Panchadasi and Shddasi. Japa and similar devotions are 
necessary to keep us away from useless talk, talk that leads to 
wrong-doing or sinful things. But from japa as a deliberate practice 
we will come to a stage when we will have the consciousness that 
everything that we utter is the japa of your names.’ [Everything we 
speak will be the muttering of the names of Ambal.] 


‘Sakalam silpam api mudhra virachana.’ It means that ‘all 
the things I do with my hands, may they be the hand gestures I 
make during the piijal porform to you.’ ‘Mudhra virachana’ means 
executing mudhras or hand gestures. ‘May that be all my silpam.’ 
‘Silpam’ must be understood to mean work, all activity. (In Tamil 
it has come to mean only sculpture.) It may be because it denotes 
man creating forms, images, in the same way as Brahma performs 
his function of creation.. 


‘I need not go in search of a temple to circumambulate you. 
Gathih pradhakshirtya kramariam’..‘Wherever my legs take me, 
may that mean circumambulating you.’ “Do I not eal?”’ 
‘Asanadhi’: ‘asana’ = eating or taking food; ‘ Asanadhi’ = eating and 
so on. With the suffix ‘adhi’ the term suggests not only eating or 
consuming with the mouth but consuming or enjoying oneself with 
the eyes (seeing objects, scenes), with the ears (listening to speech, 
music, etc), with the body’s sense of touch. All this means the 
experience derived through the sense organs. All ‘eating’ denotes 
‘ahuthi vidhi’-and ‘may it mean offering oblations to you in the 
sacrificial fire.’ 


During mealtime, before we start to eat, we offer food as an 
oblation to the five vital breaths in us. The Lord says in the Ce 
that he resides in the bodies of all creatures as the jātarāgni 
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(gastric fire or fluid) called Vaisvanara to digest the food taken in 
by them. If we remain conscious of this fact, would we like to eat 
impure or undesirable food, meat, onions and so on, or drink 
liquor. Similarly, if we realise that it is the Lord that enjoys what 
we see with our eyes, hear with our ears, smell with our nose and 
feel with our skin, we will be averse to involve them in evil objects 
or matters. 


‘Samveésa’ : ‘the act of my lying down.’ My lying down to 
sleep is doing prariamam to you, paying you obeisance. If we think 
that when we lie down to sleep we are at the feet of Ambal how 
peacefully would the day end. 


‘Why should the list be lengthened? In short, I need not 
make any special effort, nor be engaged in any difficult sadhana or 
religious or spiritual practice to reach you, like constantly 
muttering your names, performing sacrifices, doing meditation, 


circumambulating you and so on. If I keep doing happily 
whatever--”’ 


‘Sukham akhilam...yanmé vilasithham. 

- ‘all the things I keep doing happily, all my doings’ 
‘Thava saparya paryayah bhavathu-" 

‘All the things I do, may they be pūjā performed to you. 


‘Saparya’ means puja. “Paryaya’ has a number of meanings, 
one of them being ‘substitute’. ‘May all my work be a substitute 
for the pūjā performed to you.’ “Saparya-paryaya’ we have here 


the figure of speech called ‘yamaka’ , repetition of words similar in 
sound. 


To say that you do things happily, without straining 
yourself, that you do things naturally, is very meaningful The mind 
now, not being bound to anything, will adhere to the moral way 
without any strain. If you always think that everything is the doing 
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of Ambal and dedicate yourself, dedicate your mind to her, you 
will adhere to the moral path with ease, naturally, without any 
special effort on your part. Does not happiness lie in being natural? 
If one thinks that whatever one does is dedicated to Ambal one is 
likely to be happy to that extent. When we forsake all attachments 
and go to Ambal for refuge, the righteous conduct essential to 
eternal happiness will come naturally to us. Itis a state in which we 
may not even make a conscious effort to live a moral life. 


The Bhagavatam speaks of nine types of devotion and of 
them ‘Athmanivedhanam’ is the highest The Lord, speaking of the 
same in the concluding stanzas of the Gita, describes it as total 
surrender. The Acharya teaches the same in this stanza (27). 


‘Sukhamakhilam Athmasamarpana - dhrusa’: ‘Athma- 
samarpariam’ is the same as ‘ Athmanivédhanam’ , total surrender, 
‘garanagathi’. This is the life-breath of the sloka. Not only of this 
sloka, it is the life-breath of all religious systems [smiling within 
himself the Mahaguru continues...) It is indeed the life-breath of 
life itself. ‘Athmasamarparia-dhrusa’ means ‘in the attitude of 
offering this life itself wholly to Ambal. Only if you have such an 
attitude will your speech ever become the muttering of her names, 
your work will become hand gestures made during worship, and all 
such things mentioned earlier [will become her adoration]. ‘May it 
happen so by virtue of your Athmasamarpamam’; that is the 
meaning implied by the Acharya when he says ‘bhavathu’, the 
word that comes later. The Acharya has painted a picture of how a 
man who has offered his very life to Ambal (who has totally 
surrendered to her) will conduct himself. His life will all be piija--- 

‘Saparya-paryayah vilasitham. ’ 

The Acharya has blessed us with another stanza which 
expresses almost the same idea It is part of the ‘ Sivamanasapuja- 
sthothram’ 
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Athma thvam Girija mathih sahacharah pranah Sariram gruham 
Puja the visha yopa-bhoga-rachana nidra samadhi sthithih 
Sancharah padhayoh pradhakshinavidhih sthothrami sarva giro- 
Yad yathkarma karomi taththad-akhilam Sambho thavaradhanam 


‘You, the Parasiva, is my Athma; my mind is Ambika, Girija, 
daughter of the mountain; my five vital breaths are your 
attendants, the Pramatha garias; my body is your temple; all my 
enjoyments are your puja; my sleep is samadhi; whatever I speak is 
your hymn; whatever I do, O Sambhuis indeed your worship.’ 


In the Gita the Lord exhorts us similarly to offer everything 
of ours to him. ‘Whatever you do, whatever sacrifice you perform, 
whatever charity you make, whatever tapas you do (whatever you 
do with concentration, with intensity, is tapas) offer them to me. 


Yath karoshi yadh asnasi, yajjuhoshi dhadhasi yath 
Yath thapasyasi Kaunthéya thath kurushva madharpanam 
- Bhagavadhgita, 9.27 
Jnanasambandhar, Sundharamiarthi, Appar, 
Maniikkavachakar, the Azhvars and great men belonging to other 
religions speak of total surrender. It is surrender that leads to 
liberation which is the highest goal of this life itself. 


If you follow the path of jnana it is the ‘annihilation of the 
mind’; if you take the path of devotion the same becomes 
“Saranagathi’, surrender. The two paths take you to the same goal: 
the bliss of liberation in this very life, jivanmukhti. 


k*k 


SIVA-SAKTHI : LIFE-BODY 


Only so long as there is life in us can we mutter the names of 
Amo, make hand gestures (mudhras) as we worship her, 
circumambulate her and pay obeisance to her-or walk, talk, eat 
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and sleep. It is Ambal who makes us do all these as the life of our 
life. And if our ordinary talk or even babble becomes the devout 
muttering of her names, if all our work becomes hand gestures of 
her worship and if every act of ours becomes a part of the puja 
performed to her by us, she indeed is the one who is the cause 
behind all these. But to think that it is our life that makes our body 
do all its activities is not true. There is another life behind our 
individual life and this individual life is governed by the greater life. 
We must develop the attitude that it is she who makes our 
individual life do all that our body does. We must also know that it 
is not just one life, one individual life, that figures here. Ambal 
who has the whole world as her body and is the larger life infuses 
life into all of us. When we recognise this truth we also recognise 
that everything that happens in this world is caused by it, by that 
larger life. There is a saying (in Tamil), “Without Him not even an 
atom can stir.’ When we are convinced about the truth behind this 
idea our resolve to dedicate ourselves utterly and to offer ourselves 
to It-the greater life that is Ambal-will be strengthened. Ambal’s 
cosmic form is dealt with in two successive stanzas (34 and 35) in 
the hymn. The first: 


Sariram thvam Sambhoh sasi-mihira-vakshoruha-yugam 
Thavathmanam manyé Bhagavathi na vathmanamanagham 
Athah seshah seshithyayamubhaya-sadharana thaya 
Sthithah sambandho vam samarasa -paranandhaparayoh 


The Acharya says at first, “You are Paramesvara’s body.’ 
‘Sambhoh Sariram thvam’, that is isvara’s body is Ambal. Similar 
to the statement made earlier, he observes that she has stolen his 
entire body and not just half of it. But here the body is not red in 
colour, nor is it female; it also does not have the forehead eye and 
the crescent moon. Ambika here is Isvara’s body which embraces 
millions and millions or trillions and trillions of Brahmandas. That 
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is the viral svarūpa [a form that embraces all the worlds and fills all 


space]. 


For the Paramathma all the universes constitute his body. 
And it is the Parabrahmam that is the life in it, the Athma in it -- 
and it is again the Parabrahmam that imparts not only life to the 
prapancha but also knowledge and forms the basis of all its 
functions. 


What is said here seems different from the statement made in 
the very first stanza of the Saundaryalahari. There it was said that 
without Sakthi, Siva could not even stir a bit. It means that Siva is 
inert or insentient and that it is Amba that is the life activating that 
inert body. If you say that Siva without Sakthi is sava (corpse) does 
it not refer to a body without life. Here the Acharya says, ‘Mother, 
youare the body of Sambhu (Siva). 


However, these statements are from two different 
viewpoints. If you examine the first stanza carefully you will 
notice that the Acharya does not view Siva without Sakthi as Sava. 
To glorify Ambal he says that she is the life-giving principle. 
Although it could be construed that without her Siva is Sava - J 
myself took the view in that context - it is not entirely true. The 
Acharya speaks from the Adhvaithic point of view of Siva as the 
Nirguria Brahmam, functionless, quiescent. That state of fullness 
can never be one lacking in life force. But if it does not have the 
awareness Of its fullness, it is as good as not existing -as if it were 
dead. ‘Asif’, ‘like’ - not in truth in a dead state, not in reality. It is 
neither in a dead state nor in a non-dead state: it is in fact in no 
state at all. The Acharya says that Ambal is the jnanasakthi who is 
the cause of self-awareness without the Brahmam. Then he says 
that the jndnasakthi associated Isvara with the power of desire and 
the power of doing and made the functionless entity perform 4 
function. He further points out that Ambal remains the life of Siva 
in the same way as the Nirgurīa Brahmam becomes aware of Itself. 


644 


What is mentioned here is the functioning Brahmam. When 
the Sagutia Brahmam, that is Isvara, is activated by Kamésvari, 
Isvara himself becomes the functioning Brahmam and conducts the 
world. Thus the world or cosmos becomes his body and the life in 
it, the power of action, becomes Isvara. 


There is Kamésvari who is icchasakthi, the power of desire, 
and this power goads the Parabrahmam, the primordial Reality... 
Adhvaitha does not go into any elaborate explanation of its 
concepts. ‘It is the Brahmam that becomes the Isvara with 
atthributes (Saguria) through Maya to conduct the affairs of the 
world. Maya has no life of its own and is inert. It obtains its life 
from the Brahmam and veils that very Brahmam, revealing to it the 
cosmos. And the Brahmam conducts the world as Isvara in 
company with Mayé, so it is said in the non-dualistic texts. That 
the Brahmam is Siva and that Ambal is Maya and so on 1 have 
already mentioned earlier. Since the cosmos appears because of 
Maya, it can be said to be Maya, otherwise Ambäl. That Maya is 
inert. Since it shines because of the life force of the Brahmam it- 
that is Maya-can be said to be Ambal. And Siva who is in the place 
of the Brahmam can be said to be its life. This is the meaning of the 
words, ‘Sariram thvam Sambhoh’: ‘Youare the body of [svara.’ 


The Sankhya system has more or less the same view. 
According to it, Purusha, the Reality that is the support of life, and 
Prakruthi, the cause behind the appearance of the cosmos, are like 
life and the body. It is explained like this: ‘Of the two functions, 
veiling the Brahmam, and making it appear as the cosmos, greater 


o veiling that is Maya. Even in ordinary 


importance is given t 
other has 


conversathion we often remark that something or 
‘disappeared like Maya’. Prakruthi, instead of merely veiling, gives 
strength to a work being done. When we see that Prakruthi is 
understood as Nature, we find that in the place of the fundamental 
Reality, importance is given to the cosmos in the form of a 
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functioning entity. That importance is given to the 24 thathvas 
such as the five elements, the five thanmathras, the five sense 
organs of the jivathma (individual Self) shows that this world and 
its activities have a greater importance in the Sarikhya system. 
Adhvaitha reproduces in its system these 24 thathvas since they 
have gained a high place among intellectuals. But, otherwise, a 
knowledge of these serves no purpose in the religious and spiritual 
practice of the Adhvaithi - nor is it disadvantageous for him not to 
know them. On the whole importance is given in the Sarīkhya 
system to Prakruthi undergoing parinama or change as the living 
cosmos. The Acharya speaks in this manner, conceiving Ambāl as 
Isvara’s body and then as the body of the universe, with her 
breasts being the sun and the moon. This, he says, is more in 
keeping with the Sarkhya than with the non-dualistic system. 


Although the first part of this stanza can be explained 
according to the Adhvaitha and Sankhya systems, matters coming 
later belong to the kaula and Samaya traditions of the Saktha 
doctrine. There is support in the Sanikhya system for the opinion 
expressed first (that Ambal is Siva’s body and that she is also the 
embodiment of the cosmos). Outward worship with yanthras and 
idols is. kaula while Samaya is adoring Ambal within oneself,-in 
one’s heart space (hrudhayakasa), conceptually. The latter is 


called Samaya because it regards Siva and Ambal as being equal on 
five counts. 


THE MOTHER WHO SUCKLES ALL 
THE SESHA-SESHi CONCEPT 


Philosophical Concepts may be within our grasp or may be 
beyond us. Even if we do not understand them it does not matter. 
Love cannot be beyond anybody’s reach. That is what we need. 
That love is the love of the Mother of all the universe, the love of 
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the one who is indeed the embodiment of the universe. When the 
Acharya speaks of her as the body in which inheres the life of the 
Lord, he brings her to us as the milk of our Mother’s breasts. Even 
though he conceives of her as one not possessing a body but as one 
embodying the universe, as viral svarūpa, that is embraching all 
the worlds and filling all space, he is reluctant to speak of her as 
being inert or insentient. He is unable to forget her motherhood or 
motherliness. That is why, thinking of that virdt svaripa, that 
cosmic figure, as a mother who suckles all the creatures of the 
world, he mentions her as ‘Sasi-mihiravakshoruhayugam’ 
(Stanza 34), which means that the sun and the moon are her two 


breasts. 


Like a mother suckling her children, the World Mother 
suckles all living beings, and even all plants, with the rays of the 
sun and the moon. (Plants too have life. Early in this century -20th 
-Jagadish Chandra Bose esthablished scientifically that plants have 
life. But we had known it from the time of the Védhas.) 


What does it mean when it is said that Ambal feeds all living 
beings with the light of the sun and the moon? Itis well known that 
the vegetable kingdom is sustained by the rays of the sun. Seeds 
sown in a place that is shut off from sunlight will not sprout and 
grow. Plants absorb the ‘essence of life’ directly from the sun. 
Moreover, we who cannot directly receive it from the sun are 
indirectly provided with it by the plants. Just as we light the 
fireplace and cook our food on it, plants act as a solar cooker for 
us: they preserve solar power for us ina digestible form. When we 
eat vegetables or cereals like rice, itis the ‘prasada’ of the sun that 
gives us sustenance, prasada that we receive in the form of its 
power. 

If the earth is a living pl 
biosphere it creates. The power ceaselessly released from its light 
pervades all atoms and the photosynthesis that takes place in the 


anet it is because of the sun and the 
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plants because of it sustains this living world. This fact discovered 
by modern science was known to us aeons ago as is to be seen from 
our ancient texts like the Védhas and Sasthras. Manthras like the 
Gayathri are meant for us to receive the sun’s energy directly in 
the same manner as plants receive them. We have gone many steps 
further than science and have not stopped with gaining physical 
strength. By chanting the Gayathri we derive the power to 
stimulate us inwardly, to make our intelligence, intellect, brighter 
and more vigorous, to give us strength in our spiritual practice and 
to enable us to reach the Ultimate. The sun’s power is 
affectionately termed by us as ‘Savitha’ and ‘Savithri’, the mother 
who has given birth to us and given life to us. This power is also a 
part of the primordial Sakthi, that is Parasakthi, the Mother, who 
is at the source of all, the one who feeds us with milk, so says the 
Acharya. 

The Acharya mentions the moon also in this context. What 
sustenance do we get from its rays? Moonlight is so cool and it 
gives us delight which itself is a kind of nourishment. Moreover, 
we must remember that medicinal plants derive their therapeutic 
property from the moon. By eating indiscriminately the things 
produced in the sun we suffer from this or that ailment and we go 


in search of remedies. The medicinal herbs derive their 
nourishment from the moon. 


Somalatha is foremost among these herbs, according to the 
Vedhas themselves. ‘Soma’ means the moon. The essence of 
Soma, SOmarasa, may be called amrutha, the divine ambrosia of 
the world. The main feature of Soma sacrifices is the offering of 


the essence of the Soma plant. The nectar flowing from the crown 
of a yogi’s head is to be traced to the moon. 


The tides of the ocean are caused chiefly by the attraction of 
the moon. The seasons, seasonal winds, rains are all connected 
with the moon. The sun’s rays produce water vapour which comes 


648 


down to earth as rain; rain enriches plant life and in turn brings us 
a bountiful harvest. Everybody knows that the sun feeds us in this 
way and keeps us alive. But the tides also have a role in producing 
rains and the moon has a greater part in producing the tides. So it 
means that the moon too nourishes us. 


That Ambdal sustains us as Annapurieésvari by providing us 
milk through the sun and the moon is very appropriate. To say that 
Ambika suckles all living beings {including plants) through the 
sun’s flow of heat and the moon’s flow of coolness is a scientific 
truth told in the language of devotion. 


If the sun illumines our intelligence, the moon is the 
presiding deity of the mind. We know as a fact that just as on the 
full moon and New Moon days tides are caused in the ocean of salt, 
the ocean of the mind is also affected. We note it in the case of 
mentally ill people. That they are called ‘lunatics’ shows that their 
condition is connected with the moon. (‘Luna’ is the Latin for the 
moon.) 


The sun and the moon have the power to bless us in this 
world and the next. This is shown by the fact that on the New 
Moon libations are offered to the fathers, that the New Moon day 
is called ‘a day of fullness’ (in Tamil Nadu) and that the chanting of 
manthras during eclipses has an extra degree of potency. These 
blessings are ultimately droplets in the milk of jnani granted by 
Ambal. It is in consideration of all this that the Acharya speaks of 
the sun and the moon as Ambal’s breasts, ‘sasi-mihira 
vakshoruhayugam ’. 

It is customary to describe the sun and the moon as the a 
and left eyes of the Paramāthmā. There is a stanza (48) in this 
hymn which says, addressing Ambal : ‘Your right eye is the sun 
that creates daytime and your left eye is the moon that cane 
night.’ I spoke earlier of the Sahasranamam saying that Ambal’s 
thatankas are the sun and the moon. But the idea that the sun and 
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the moon are the breasts of Ambal who suckles us, her children, is 
profoundly moving. 


‘SESHA’; ‘SESH’ = PROPERTY; OWNER OF PROPERTY 


From now on, philosophical concepts are dealt with and 
Ambaland Isvara are said to be associated with ‘Sésha’ and Séshi’. 
Ishall explain the idea briefly. 


The body called ‘sarira’ has a life in it called ‘sariri’. 
‘Sariram thvam Sambhoh’. It means Ambal and Isvara have the 
relationship of Sarira and Sariri. Since we see that life inheres the 
body we should not mistake it to be the property of the body. The 
purse is in our coat pocket, so we think we are its owner and that 
the purse is our property. We must not think the relationship is 
similar in respect of the life and the body. As the Acharya himself 
remarks in his Shatpadhi Sthothram, to think that the body owns 
life is as foolish as to think that the ocean belongs to the waves, 
that the waves are not the property of the ocean. Can we think so 
because the waves are on the surface of the ocean and beneath 
them are the waveless waters of the ocean? It is the same case with 
body and life. It is life that controls the body. If it departs the body 
will decompose and emit a foul smell. Then that life adopts another 
body. So life is the owner and body its property. Property is 
“swam. If property is ‘swam’, the one who owns it is ‘Swami . 
Thayumanavar says: ‘Everything is your property.’ Paramésvara 
has created everything in the universe, sentient beings and 
insentient objects - and they are all his property. 


“Séshr is the owner, prabhu or lord; ‘sésha’ is his property, 
his slave. Before stating that ‘everything is your property’, 
Thayumanavar says: ‘All are your slaves.’ The body is under the 
sway of the spirit or life and obeys its orders. 
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To speak of the sentient world and the Lord as sarira and 
Sariri respectively and, on the same basis, as sésha and Séshiis a 
cardinal tenet of the Visishtadhvaitha (qualified monism) of 
Ramanujacharya. 


According to Adhvaitha, when Paramésvara is the Nirguria 
Brahmam his ‘I-consciousness’ is Ambal. The Acharya has spoken 
about it first, about the subject of ‘what is one’s own’. This is the 
inner meaning of the first half of the very first stanza of the hymn. 
In a subsequent stanza (7), he mentions clearly that Ambal is 
Paramésvara’s Ahopurishika. In this state Siva and Sakthi are 
inseparable and there is no question of their being regarded as 
Sésha and Séshi. Later, accepting the reality of the dualistic world, 
of the empirical world, have we not dealt with the Trinity, the 
deities performing the Panchakruthya and so on? In this state it is 
only because of a tiny fraction of Ambal’s power that they are able 
to perform their functions (Stanza 2). The five deities carry out 
their functions if she does no more than flicker her eyebrows 
(Stanza 24). Here she is the ‘maha-yajamani’, Séshi, and the 
deities who do her bidding are Séshas. Among them there are 
Rudra, Mahesvara and Sadasiva who are aspects of Siva. That 
Ambal is Séshi to them, they themselves being Seéshas, is the 
subject of the present stanza (34) 

Above all it must be noted that from a worm, from an insect, 
to the deities performing the Panchakruthya, the bodies of all have 
been created by Ambal and she dwells in all of them as their life, as 
the one Sakthi. So like us who are Séshas to that Seshi is Isvara 


who too is her Sésha. 


According to the Saktha system also Ambal is Séshi and Siva 
is Sésha. This is expressed by the words, “Thavathmanam manyé 
Bhagavathi navathmanam anagham. ’ 

Tsvara is said to have nine ‘angas’, starting with ‘kala’ and 
ending with ‘jivathma’. That is what is called ‘navathma’. Ambal 
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imbues them with life and rules over them. So she is Sariri or Séshi 
and Isvara with his nine angas is her Sarira (body) and Sésha. 


All this on one side. But there is another side according to 
which, if there is a Sakthi, there must be one who possesses it. The 
one who possesses Parasakthi is Siva. Here, when we speak of the 
other side, he is Sēshī and she is Sésha. As Isvara he is the 
functioning Brahmam, the Saguria Brahmam. It must be accepted 
that in this aspect he is life and Ambdal is body, Ambdl here 
meaning all those who come under the province of his function, the 
sentient beings and the insentient objects. He is then Séshi and 
Ambalis Sésha. 


The word ‘sésha’ is usually understood as remainder. What 
is left over is ‘Sésham’. ‘Left over’ implies the existence of a larger 
original entity of which it remains a part. What is Séshi then? That 
of which something is a remainder is Séshi. If the Paramathma is 
the original source, the fundamental entity, all this world is 
constituted of droplets from it. So the world and Jsvara stand in the 
relationship of Sésha-Séshi. ‘From the Brahmam that is full in the 
true sense has emerged this cosmos which appears to be full. Even 
after the outward emergence of the cosmos from it the Brahmam 
remains as full as ever.’ These Upanishadhic words refer indeed to 
Sésha-Séshi. ‘Sariram thvam Sambhoh’: Ambalis Sésha, the Lord 
is Seshi. This is an expression of the view that there exists inwardly 
life that is the Brahmam, the serene-Siva, the body outside of it 
being Sakthiin the form of the cosmos. 


Saiva extremists say that Siva is life and that Ambal is body, 
whereas Saktha extremists say, reversing this, that Ambal is life 
and that Siva is body. Saivas and Sakthas who have had inward 
realisation (anubhavis) say in the texts composed by them that 
equal importance must be given to the two, Sivaand Ambal. It is an 
aspect of this doctrine of the equality of the two which means that, 
. if Siva is Séshiand Ambal Sesha, Ambāl can also be Seshiand Siva 
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Se@sha, and that if Siva is Sariri and Ambāl Sarira, Ambal can also 
be Saririand Siva Sarira. 


Without making any distinction between the Saiva and 
Saktha systems on the one hand and between Visishtadhvaitha 
(qualified monism), Sarīkhya and Adhvaitha on the other, the 
Acharya says here that the Jagath or cosmos which Adhvaithis 
reject as Maya is the body and property of the Paramathma. But 
viewing the world from the empirical point of view and taking into 
account the state of the common people, he says that the cosmos is 
the body and that the Paramathma is its Antaryami or Inner 
Controller, thus seeming to speak from the point of view of 
qualified non-dualism (monism). 


The Acharya says that the Sésha-Séshi relationship is 
‘ubhayasadharania’ . It means it is based on the equality of Ambal 
and Siva. That the two are equal is shown in five different ways. 
The Samaya concept of the Saktha system is based on this. Both 
Siva and Ambal have the same abode, they have similar rūpa or 
appearance, they have the same function and the same status. Even 
their names are similar, Siva and Siva, Bhairava and Bhairavi. So it 
is equality in five aspects. Along with these the Acharya shows that 
the two are equal with regard to the Sésha-Séshirelationship also. 


When we think of Siva, the Nirguria Brahmam, as a living 
entity it means that the body of this life is Ambal, the Sagurta 
Brahmam. And she is not just the inert body, she pulsates in all 
parts, in every blood vessel and nerve, from the hair on the head to 
the nails in the fingers and the toes. In our case [that is of human 
beings] life departs from our body one day. Such is not the case 
with the entity mentioned above. The body called Ambal in whom 
chaitanya, life force, prevades throughout, will never depart from 
it and the living Sivam too will not be separated from it. For 
Paramesvara Ambal is not only a body but a shield that can never 
be separated from it, a shield like the one worn by Karna. 
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The cosmos seen outside is like the body seen outside and it 
will be seen so long as the mind exists. When you sleep, when you 
are unconscious or when you are in samadhi, the mind does not 
work; the sense organs become inactive. Then what is the body 
and whois the Sariri? Who is the Sésha and who is the Séshi? Since 
nothing is known in sleep and in the unconscious state there is 
nothing dualistic. A jnani who has reached the state of samadhi and 
come to the stage of possessing no mind has no cosmos and 
therefore neither the power nor the entity that conducts it. Also no 
such thing as the ‘owner Paramathma’ controlling the ‘property’ 
called the jivathma (the individual Self). To know the association of 
two such entities there must be a mind. But the mind has been 
obliterated. Does the jnani remain in the state of sleep or 
unconsciousness? No, it would be wrong to say so. His is not a 
state of nothingness: it is the state of Oneness [without a second] - 
this is how the Acharya esthablishes non-dualism. 


However, he has a lesson for those who are not yet jnanis. 
His teaching is such as to accustom them to look upon everything 
including the mind, the five elements and so on as pervaded by 
Ambal, as imbued with her. It is as a preliminary to this state that 
he wants them to think of the Brahmam as life (a living entity) and 


Ambalas the body of the cosmos: in other words he means that the 
Jagath or the universe is Ambal. 


The Acharya observes that the cause of dualism, which is the 
mind, is also Ambal. This is how he begins his next stanza (35). 


‘Manas-thvam’. ‘Thvam’ = you; ‘manas’ = mind. ‘You exist 
as the mind.’ 


‘Mother, this mind, which is the cause of so much that is 
false and of so much trouble, is also you.’ 


‘Mother, who are you? Where does such a question spring 
from? Is it not from my mind? That also is you.’ 
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When one follows the path of jnāna the mind is erased. But 
here the question is how to get used to the idea that the mind itself 
is Ambal. If Ambal is always in your thoughts, the mind will not 
give room to falsities nor will it invite trouble. Ambal herself will 
then take you to the state where there is no mind. Such a state is 
called ‘jnanakasa’ . 

‘We do not see it now?’ 


‘It does not matter. You do see the sky, the vast expanse of 
the blue sky, don’t you? Learn to look upon it also as Ambal. The 
mind also will unfold itself and become an open expanse like the 
sky.’ 

“Vyomathvam’. ‘Thvam’ = you; ‘ vyOma’ = sky (space). 
‘Are you only space? The five elements are also you. Next to 
space is wind, air - that is also you, Mother.’ 

It is because Anjanéya was born to Maruth that he is called 
“Maruthi . ‘Maruth asi.’ 

‘What about Agni (Fire) that is next to Vayu? It is another 
aspect of yours. The Védhas themselves proclaim that ’you are the 
colour of fire, that you glow with ascetic endeavour (thapas).’ 


‘Maruth sarathih asi.’ 

The wind god is the charioteer of fire. Does not fire spread in 
the direction the wind blows? Since Maruth is the charioteer of 
Agni, we have the term ‘Maruth -sarathi’ for Agni, one who has 
Maruth for sarathi. 

‘Thvam apah, thvam bhumih.’ 
“You are water. You are also the earth where we live.’ 
In the five chakras of the body from the mūlādhāra to 


visuddhi [in the ascending order] Ambal resides in the form of the 
five elements prthivi to akasa. In the chakra next to it she resides as 
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manas (mind). This is mentioned in an earlier stanza (9), beginning 
with the words, ‘Mahim muladharé...’ 


‘Why go on unnecessarily. There is no object in which you 
are not present. ‘Thvayi parinathayam na hi param. ’ 


‘Parinathayam’: Ambal herself has evolved into all objects, 
all beings. 


Ihave so far dealt with the first two lines of the stanza (35). 


Manasthvam vyoma thvam marudasi Maruthsarathirasi 
Thvamapasthvam bhumih Thvayi Parinathayam na hi param 


In the next two lines the Acharya says: ‘As the wife of 
Paramésvara, you have yourself taken the form of the bliss of jnāna 
for the purpose of evolving into the body of the cosmos. 


Thvaméva svathmanam paririamayithum visva-vapusha 
Chidhanandhakaram Sivayuvathibhavéna vibhrushé’ 


Total realization is sath-chith-ananda. Siva does not remain 
as sath or the Reality alone; he is chith that is consciousness or 
having awareness and ananda (that is experiencing bliss). We have 
been saying from the very beginning that Ambal’s function is this, 
experiencing this Siva. The term ‘chidanandalahari’ occurs in an 
earlier stanza (8). The Acharya mentions the cause of chith shining 
and unfolding itself and of ananda arising and then becoming 
Sivapathni (wife of Siva): 

‘Thvamēva svathmanam paritiamayithum visva-vapusha’ 


“You must evolve yourself into the cosmic form. It is for this 
reason that, as Siva’s wife, you have taken the form of 
chidananda. ’ 

‘The Brahmam becoming aware of itself and experiencing 
bliss and remaining by itself is not the end of everything. It 
acquires chith and ananda to evolve into the cosmos that is 
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different from itself.’ What is stated here thus is entirely a Saktha 
concept and has nothing to do with Adhvaitha. About creation 
non-dualism says: ‘It somehow happens because of Maya. How, 
why, for what purpose, there is no answer to such questions. One 
has to accept that it is all the work of Maya. There is no point in 
making further inquiries.’ The Saktha and other devotional 
systems explain the creation of the cosmos thus. ‘The one chith, or 
Great Awareness, divided itself into many smaller units of 
awareness and the one Ananda-the Great Bliss-divided itself into 
numerous smaller units of bliss. And the purpose of the creation of 
the cosmos is to watch the sport of the drama conducted with all 
these. If we think that the drama is real we will be immersed in 
Maya and become lost. If we watch the drama with the 
understanding that in this cosmos of Maya too there is 
chidhananda rasa and that the purpose of creation is to derive joy 
from the drama enacted in sport by Sivayuvathi, the wife of the 
Sath or the Reality, that is if we too regard the whole thing as 
sport, drama, as the evolution taking place in Parasakthi's 
marvellous imagination, we will become steeped in chidhananda 


and attain oneness with the Reality.’ 


The Acharya mentions parirfama in two places in the stanza. 
‘Thvayi Parinathayam na hi param’ (there is none other than you 
to have evolved into the cosmos); ‘thvaméva svathmanam 
paririamayithum visva-vapusha’ (for the purpose of evolving 
yourself into the cosmos). There is no parisiama in Adhvaitha. One 
thing becoming another, like milk turning into curd, is parinama. 
Adhvaitha does not say that the Brahmam changes in this manner. 
According to it the unchanging Brahmam gives the false impression 
of the cosmos because of Maya. But Sankhya believes that the 
cosmos is the paririama of Prakruthi-not the parimama of Purusha. 
It is this idea that the Acharya mentions here. He expresses how 
the Saktha system has given shape to a Sankhya tenet to suit its 


own view. 
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If we conduct research into how far the Acharya has 
departed from Adhvaitha in the views expressed in his devotional 
hymns in consideration of the spiritual advancement of people 
with different mental attitudes, we will make many interesting 
discoveries. ‘Would the Acharya have done so?’ you might ask. 
One feels like answering the question by saying that ‘only the 
Acharya, who is compassion personified, could have done so.’ 


You will remember that I spoke about ‘kaulam’ in the Saktha 
system. According to one branch of it there are a number of 
explanations for the term ‘Sivayuvathi’. ‘Sivayuvathi’ does not 
mean merely Siva’s wife, ‘Mrs. Siva’. She inheres in herself 
Sivahood [all that is meant by Siva] and she is indeed Sivam in the 
aspect of a yuvathi (young woman). In the Sahasrandmam occurs 
the term ‘Svadhinavallabha’ which means ‘one who keeps her 
husband under her sway.’ If we extend this meaning we form the 
idea that the husband (Siva) is ‘contained’ in the wife Ambal. ‘Nahi 
param’: there is none other than she. This remark of the Acharya 
about Ambal will be fixed in our minds if we consider the 
explanation of the name ‘Sivayuvathi’ given above. 


Thoughts occur in the mind. But the mind is Ambal. The 
Acharya begins his stanza with ‘manasthvam’. The mind is the 
source of all undesirable and harmful thoughts, but if we accustom 
ourselves to the idea that it is Ambal herself, each one of us will be 
a king, a king of the empire of the Athma, Athmasamrajya, and fit 
to perform our own coronation ceremony. We need not turn our 
mind inward nor suppress it altogether. Even if it is turned 
outward, turned to the world, we must think that everything is 
Ambal, all this world of five elements; ‘Maruth sarathirasi’ (‘you 
are fire’), “everything is you’; ‘without your evolving yourself 
there is nothing (Thvayi Parinathayam na hi param).’ If you thus 
see that everything is pervaded by Ambal, and if you realise that 
the mind experiencing all this is also Ambal, you will eventually 
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come to have the same experience as she has of chidhanandain this 
drama of creation. Our knowledge, which is very little will unite 
with the knowledge that is great, that is her chith, and our petty 
pleasures will dissolve in the great Bliss that she is and we will 
ourselves become the embodiment of chidananda. Since this 
denotes the place of the wife of Siva, each one of us will become 
Sivayuvathi and attain oneness with him that is the Brahmam. 
What more do we have to gain? 


You will remember what I told you earlier about the Baroda 
University having a palm-leaf manuscript of the Saundaryalahari. 
In it each stanza of the hymn carries an illustration. A copy of this 
manuscript is with the Philadelphia Art Museum. The Sanskrit 
professor of that university (a white) sent photographs of three 
leaves of the manuscript to his counterpart in Madras University 
asking for certain clarifications. One of the three palm-leaves 
carried this stanza, beginning with the words ‘Manasthvam’. One 
would think that a verse expressing abstract ideas cannot be 
illustrated. But, remarkably enough, there was a picture also 


accompanying this sloka. 


GIST OF THE TWO STANZAS 


I will now give you the gist of the two stanzas (34 and 35), 
mentioning points I may have omitted to deal with and ideas I may 


perhaps have already touched upon. 


It is Amba that is Isvara’s body. And itis not the gross body 
alone that is meant but also the extremely subtle mind that is in it. 
The first stanza starts with the gross, ‘Sariram thvam’, and the 
second with the subtle, ‘manasthvam’. We may take it that it is our 
mind that is referred to-or we may take it that it is the mega-mind 


or mahat that is referred to, mahat which is the cause of the five 
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elements. From the mind that is the root arises akasa or space that 
is subtle. It becomes increasingly gross, giving rise to air, fire, 
water and earth. ‘All these are you (Ambal),’ says the Acharya. 
‘There is no object other than you,’ he adds. ‘Thvayi Parinathayam 
na hi param.’ ‘Although you are the body of the life or spirit called 
Sambhu, you have existed without any distinction made between 
body and spirit. It is you who evolved into the body called visva or 
the cosmos’: ‘Thvam eva svathmanam parinamayitum 
visvavapusha. ’ 


Here you find a distinction made between body and spirit as 
in the Ramanuja’s system. However, though there is a suggestion 
of dualism, everything becomes non-dualistic since in the end 
‘chidanandakaram’ is referred to. Even if chith and ananda are 
apparently separated from sacchidananda (leaving sath alone), the 
three together form one. A sweet dish has a form, a smell and a 
taste. Can we separate one of them from the other two? (For 
example, can we separate the smell from the taste?) Ambal who is 
referred to as rooted in jnana and ananda is also the non-dual Sath 
or Reality. Now can the supreme jndna that is at the root, and the 
supreme bliss that is also at the root, exist without the basis of 
Sath? We may say that it is to experience jndna and ananda 
outwardly or for the creatures of the world (Ambal’s children) to 
derive the same experience that she who is one with Siva exists in 
the a attitude of Sivayuvathi together with her husband Siva. 
‘Sivayuvathi bhavena’- which means itis only as a way of thinking 
that Ambal is ‘Sivayuvathi’ . In reality she and Siva are one. The 
cosmic body and Ambal, who ists spirit, are one. This Ambal, and 
Siva who has made her like his body and who is the personification 
of Sath, are one. It is all non-dual. 


hkk 
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SIVA AND SAKTHI IN THE CHAKRAS 


After the ‘manasthvam’ (‘the mind is you’) stanza, the. 
Acharya describes how the wife and the husband-Ambal and Siva- 
are in the Kundalini chakras in which Ambal resides as the 
thathvas, from manas to prthivi (mind to earth). 


In each chakra they have each a different name, function and 
quality. But there is one thing in common, their supreme 
compassion. In one’ /(‘thapana-sasi-koti-dyuthi’), with the 
radiance of millions of suns and moons, they raise the devotee to 
the state of liberation which is beyond the sun and the moon and 
fire, beyond everything. In another, remaining as bright as pure 
crystal, Ambalrains coolness like moonlight and it is the moonlight 
that dispels the inner darkness of nescience. Like the chakora birds 
imbibing the rays of the moon, devotees consume these rays. In 
the third chakra- Siva and Amba] dwell as a pair of hamsas. 
Accomplished Adhvaithis, sannyasis, jnanisare called ‘hamsas’, or 
‘paramahamsas’. The same meaning may be applied here. There is 
the anahatha chakra in which Pranavais self-born. Prarīava (Om) is 
the source of all sound. The Acharya observes that the 
conversation of the hamsa couple constitutes the vidhyasthanas 
(centres of learning) of the ashtadhasa vidhya, the eighteen 
branches of learning- the four Vedhas, the six Vedhangas, the four 
Upangas and, added to these fourteen, are the four Upavédhas. In 
the eighteen we have all the religious Sasthras. The hamsas need a 
lake in which to swim. Ordinary hamsas swim in the Manasa lake 
in the Himalaya, but these divine hamsas swim in the minds 
(manas) of the great. ‘Manasa’ means that which is appropriate to 
the mind. Like the hamsas imbibing the nectar in lotuses the divine 
hamsa pair imbibe the nectar of supreme beatitude from the lotus 
of jnana. Hamsas are said to have this remarkable capacity: if milk 
diluted with water is kept before them they separate the milk from 
the mixture and ‘drink’ it. Thus the divine hamsa pair remove the 
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water representing all the wrongs we have committed and take in 
the good we have done, regarding it as milk, and bless us. ‘O they 
have given us milk,’ so the divine hamsa pair will think and, 
forgetting the wrongs we have committed, give us their blessings. 
If we have only dirty water to give them (that is if we have done 
only wrongs) what can they do even though they are 
compassionate? 


Although the husband and the wife perform the same 
function, in one chakra the two appear to be different. Ambal 
demonstrates here that she excels Siva in her compassion 
‘Whatever it be I am Mother. Swami will not be compassionate to 
the same degree as I am.’ Of the five elements, it is Agni that is 
associated with this chakra (the chakra referred to above). In this 
Siva opens his forehead eye of fire and performs his function of 
destruction. Then Mother with her ‘dayardhradhrushti’ (with her 
look made moist and cool with compassion) performs 
‘saithyopachara’ for the world (renders the service of making the 
world cool). We ask here, ‘Will Father be equal to Mother?’ Itis in 
this context that the Acharya indulges in a bit of fun by giving 
Ambal the name of ‘Samaya’. In this fun lies a great truth. The 
Acharya demonstrates through the name Samaya that however 
different Siva and Ambal may seem to be outwardly, they are 
equal and one inwardly. Then in another chakra, we see that Siva 
himself remains a cloud raining cool. He is the cloud that brings 
rain to douse the flames of the fire of the deluge so that creation 


could be started afresh. At this time Ambdl is a dazzling streak of 
lightning in the cloud. 


After dealing with Siva-Sakthi in five of the chakras the 
Acharya completes the ‘Anandalahari’ section of the hymn with a 
stanza on the miladhara chakra which stands for prthivi or earth. 
Ordinarily, when one deals with the chakras one starts with the 
mūlādhāra, but here the Acharya mentions it last. In a sense, the 
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beginning and the end are the same, so it is all non-dualistic. I will 
now deal with the next stanza (41). 


* ok oe 


FATHER AND MOTHER 


Thavadharé mulé saha Samayaya lasyaparaya 
Navathmanam manyé navarasa-mahathandava-natam 
Ubhabhyam éthabhyam udhaya-vidhim uddhisva dhayaya 
Sanathabhyam jajné janakajananimaj jagadhidam 


In this stanza (41) Ambal is adored with Isvara in the 
lowermost chakra, that is the muladhara. The stanza (34) 
beginning with the words, ‘Sariram thvam Sambhoh’, is the first of 
the slokas in which the divine couple are mentioned together and in 
it occurs the term ‘navathma’, which is used again in the 
concluding stanza (of the ‘Anandalahari’ section). Here it refers to 
an aspect of [svara in the muladhara chakra, that is 
Anandabhairava. Since the subject of chakras is completed with 
this, ‘navathma’ must be understood as ‘one with the nine vyuhas’ 
like kala; it also means that Siva is the Athma for the six chakras 
and the three granthis in them (six plus three, nine in all). 


Ambal dwells in this chakra as Anandabhairavi. the feminine 
form of Anandabhairava. Since she is equal to Siva, the Acharya 
uses the name Samaya. 

‘Thavadharé mule’: in prose order ‘thava miuladhaaré’, in 
your muladhara’, thus the Acharya speaks, addressing Ambal. 
‘Samayaya saha’ means ‘with Anandabhairavi, Samayambal’. Her 
characteristic is mentioned: ‘lasyapara’. If a man is engaged in 
one-pointed meditation we refer to him as ‘dhyanapara’. 
Similarly, ‘Jdsyapara’ means ‘engaged intensely inlāsya’. 

‘Lasya’ is female dance. It is Jalitha’, elegant and graceful. 
The male dance, whichis vigorous, is called ‘thandava'. Nataraja’s 
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dance is Thandava and Sivakamasundari’s is lasya. In tharidava, 
the thala vinyasa called nruththa and jathibheda and gathibheda 
are important. In Jasya, bhava and abhinaya - the enactment of 
emotions -are important. It is on this basis that dance is divided 
into masculine and feminine. All this refers to the art of those past 
times. Now everything is becoming masculine. 


Paramésvara is called ‘Mahanata’ (Mega-dancer, the Great 
Dancer). Even in the Amarakosam we find this name, ‘Mahakalo 
Mahanatah’. If he does not dance there will be no action, no 
movement, in the world. If it is to perish too he has to perform the 
‘samhara thanidava’, the dance of destruction. It is Ambal who stirs 
him to action, so it has been said in the very first stanza of the 
hymn. Thus, if he dances so frenetically, it is all her doing. After 
making him dance uproariously she too joins him and dances 
gracefully, tenderly. The movements we make with our legs and 
hands, the vibrations of our blood vessels and nerves, caused by 
anger, sorrow and desire, all the feelings and emotions that are 


within us - all these are to be atthributed to the dance of this 
husband-and-wife ‘team’. 


Why should our eyes throb when we are sorrowful? Why 
should our lips quiver when we are angry? Is it not Paramésvara 
who resides in all of us as Antaryami (Inner Controller)? It is 
because his dance is connected with the nine rasas that our own 
movements reflecting them are produced. All this belongs to lasya 
in which the portrayal of feelings and emotions predominates. 
There are dances, movements, in Nature that betray no feelings. 


The worlds keep dancing, keep revolving on their own individual 
axes, around themselves. 


The planets keep dancing, revolving, round the sun. The 
wind blows : it is also a kind of dance. Water rushes down in a 
flood : and it is also dance: All these dances are tharidava and have 
no bhava and are not based on feelings. Even so they produce a 
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variety of bhavas, feelings, in us; they also create in us 
rasanubhava, aesthetic experience. When the wind blows gently 
we feel happy. But when the same wind becomes a gale, a storm or 
a cyclone, it creates terror. If it affects us, we are hurt, we cry in 
grief. The moon bathes the world in its light but poets lament that 
it is the cause of lovers becoming separated. Thardava and Lasya 
are connected with each other like Sivaand Sakthi. 


This is the theme of the stanza. Anandabhairava and Samaya 
dance together depicting the nine rasas - he performs the great 
tharidava and she the lasya. 


In the Lalitha-Sahasrandmam occurs the name 
‘Mahésvaramahakalpa-mahathanidava-sakshimi. 'The reference in 
this name is to the samhara thandava, the dance of destruction, 
while in this stanza it is to the dance of creation, srushti Thardava. 
When Siva dances his samhara-tharidava, Ambal merely watches it 
as a witness (sakshini-is she not Mother? In the dance of creation 
she joins her husband and performs the lasya dance as her part. 


‘Sakshini’ : the Sahasrandémam mentions that Ambal is a 
mere witness to Siva’s dance of destruction. But I told you what 
the Acharya says in this connection that even during the time of 
dissolution, when Siva rises as a great fire and burns everything, 
Ambal rains her blessings and makes everything cool. It does not 
mean that she prevents the act of destruction. In the sport of the 
world it (dissolution) is also a part and it has to be performed. us is 
for this purpose that Ambal has appointed Rudra as the authority 
for it. So the cooling she does is like administering anaesthesia 
before an operation. A military action is carried out after careful 
planning. Samhara, dissolution, is the operation performed by 
Rudra. 


Then it is creation again. Siva bec 
with the ‘co-operation’ of Ambal as An 
dance of creation. 


omes Anandabhairava and 
andabhairavi performs the 
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The Acharya says: ‘I meditate on Anandabhairava and 
Anandabhairavi danching together in the mūlādhāra.’ 
Anandabhairavi is also the name of a (Carnatic) raga. Here we see 
its connection with dance also. 


When we are joyous we sing and dance. Europeans, men and 
women, drink and dance; they perform the ball dance. We who do 
not know how to be happy, don’t we remain glum, blowing our 
noses? Isvara and Ambal dance in an ecstasy of joy. Looking at 
them we must not feel too free about ourselves. That is why with 
ananda or joy is mixed ‘bhairava’. ‘Bhairava’ means fearfulness, 
anger, severity. It is meant to bring us under discipline. 


The bhairava mood is temporary, a passing phase. Anandais 
Siva’s permanent characteristic. Great ananda, great joyousness, 
is nothing but being kind-hearted, being loving towards all. It is 
love for all objects of creation. ‘Dayaya’: the word occurs in the 
third line of the stanza and it means ‘with compassion’. 


What do the divine couple do out of their compassion? They 
create the world. ‘What kind of compassion is it? Are not all 
misfortunes, all suffering, caused by the fact of creation? So 
creation is not an act of kindness but of cruelty,’ so it would seem 
to us. But it is not so. Even if the divine couple stop their function 
of creation now, what about the fact that creation has already been 
there, that it somehow came into being long, long ago. After one 
spell of creation there is a rest for all creatures during the deluge. 
Then comes another spell of creation. You would like to say: ‘Do 
not do so again, Lord.’ I would point out that to think so would be 
wrong. Seven days make a week, thirty days make a month. 
Similarly, there is a stipulated length of time, millions and millions 
of years, for one period of creation. On its conclusion there should 
necessarily be the deluge. Do all creatures exhaust their karma al 
the time and do they all deserve liberation? No, they do not. When 
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the deluge occurs everybody has still some karma (effects of 
karma) to be lived out. 


Though, superficially looked at, dissolution seems an act of 
cruelty, it is in fact an act of kindness. Without any consideration 
given to the cartloads of karma people have earned for themselves 
they are freed from birth and given a rest in the name of samhara 
or destruction. This rest is not eternal liberation however 
prolonged il may be. Eternal release is the result of earning merit 
and spiritual practice and living out one’s karma and in it Isvara 
too shows his extra compassion. It means his faith in people, born 
of his kindness, that they have the capacity to earn merit and 
become freed from karma. Is it not a matter of pride for the human 
race? Without realising this and without trying to earn merit, we 
keep increasing the burden of our karma and keep being born again 
and again. It is then that, without our deserving moksha through 
our own effort, that the Lord in his kindness gives us a rest through 
the deluge as a substitute for moksha. But karma still sticks to us 
and is not exhausted. Without living it out how do we obtain the 
bliss of the Brahmam that is eternal liberation? Thus another spell 
of creation is necessitated and it gives us an opportunity to work 
out our karma and earn the supreme bliss of liberation. Is it not 
great compassion on the part of the Lord to give us another such 
‘chance’? 

It is in pursuance of this idea that Anandabhairava and 
Anandabhairavi perform the function of creation through their 
dance. In this way people are given an opportunity (by being born 
again) to exhaust their karma and obtain liberation. That is why 
the Acharya uses the word * dhayaya’ in this context, meaning ‘out 
of compassion’. Since Anandabhairava and Anandabhairavi (Siva 
and Ambal) are the couple that create the world, the Acharya calls 
them Father and Mother and binds us thus to them with the ties of 


love and affection. 
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Ubhabhyam eéthabhyam udhayavidhim uddhisya dhayaya 
Sanathabhyam jajné janakajananimath jagadhidam 


‘Etabhyam ubhābhyām’ = by you two who perform the 
thandava and Lasya dance; ‘udhayavidhim uddhisya’ = with the 
intention of thinking how the world is to be created again. (‘Since 
you have already carried out the intention,’ this meaning is 
suggested. If the Supreme Goddess and Paramésvara intend to do 
something, it is certainly accomplished at once. There is no need to 
say the obvious, that it becomes a fact.) ‘Idam Jagath’= this world 
(that is all its creatures); ‘janaka-janani-math’ ‘of having father 
and mother’; ‘jajné’ = soithappens. 


‘Alas, we are ensnared in creation (by being born in this 
world). Maya will shadow us and pull us down.’ To us who lament 
thus the Acharya speaks, comforting us, ‘Don’t be afraid, child. 
Don’t give way to grief.’ Then he reasons with us: ‘Why do you 
think of creation alone. True it is a cause for fear. But remember 
who created the world. Isvara and Ambal. As Father and Mother 
they have created us. Do our parents ever do us harm? It is for our 
own good that they have done this (created the world and us). If 
you keep thinking about them - Father and Mother - no evil will 
ever touch you and you will always be involved in what is good. If 
you think that you are an orphan, that you are helpless, then alone 
will you come under the attack of Maya. Think that you have 
always Parāsakthi with you for your help and protection, 
Parasakthi herself with Paramesvara as Mother and Father. Maya 


then will run away from you. You are not ‘anatha’, an orphan. You 
are with those divine parents and so sanatha.’ 


As children we need to have both our parents living; only 
then do we seem to be ‘sanatha’. A child has lost its mother but its 
father lavishes all his care on it. Even so people will speak of it 
thus: ‘Poor child, it has no mother. How sad.’ There will be much 
sympathy for the child. On the other hand, if the child happens to 
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have lost its father but is still well looked after by its mother, the 
same people will say, ‘‘The child is an orphan. It has no father. 
How-sad.’ ‘Would it not be enough if we had the Parabrahmam to 
sustain the world, the Parabrahmam in some form like Parasakthi 
or Paramésvara? Why do we speak of Uma together with 
Mahésvara, similarly, Lakshmi with Narayaria, Radha with 
Krishna and Sita with Rama? Why do we mention both names? 
The answer is that, since we are all children, we need both our 
parents janaka and janani, father and mother. If either is not there 
we will feel that we are orphans. We need the protection of both to 
be called ‘sanatha’. 


The word ‘sanathabhyam’ occurs in the stanza. Ironically 
enough it does not refer to us who seem to be ‘anathas’ but to 
Swami and Ambal themselves, the Lord and Ambal who are our 
natha and natha. The Acharya says, ‘Ubhabhyam ethabhyam 
sanathabhyam.’ ‘By you two who are sanathas,’ is the meaning. 
Does it not mean then that there is a Lord above Isvara and Ambal 
to protect them? Is not such an idea strange? A great man has 
observed : ‘We are not orphans. We have Jsvaraas our guardian. It 
is he, Isvara, who is an orphan. There is no Lord over him to 
protect him. So he is an orphan.’ The Acharya speaks reversing the 


same. 


No. It is not that there is someone above them (Isvara and 
Ambal) to make them sanathas. The fact is they are each other’s 
guardians; they protect each other. There is no Siva without 
Sakthi; there is no Sakthi without Siva. In one aspect she is Sesha 
and he Séshi; in another aspect he is Sésha and she Seshi. Has not 
the Acharya himself said so before? It is all part of their sport. She 
takes the attitude of being superior to him and saves him when he 
swallows the Kalakata poison and from the fire of the deluge. And 
he protects her as the yajamana (head of the family) when she is in 
her aspects of Dākshāyari and Parvathi and remains submissive to 
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him. The manthra Sasthras, the Sivagamas, the Thirumanthiram 
and so on also speak in a conceptual manner of the two guarding 
each other. Siva as superior to Sakthi, or Sakthi as superior to 
Siva, protect each other. They are braided together in many 
relationships. The blessings of the two we must receive as the 
blessings of the one Paramathma. That is why the two have to be 
worshipped as Father and Mother. Even then only when he blesses 
us will she bless us; and only when she bless us will he bless as us, 
so itis said. 


Paramésvara is called Thayumanavar (in Tamil) : it means 
that ‘he also became Mother’, the implication being that Siva is 
both Father and Mother. But does it mean that in the temple to him 
in Rock Fort, Thiruchi, there is no sanctum for Ambal? There too 
Ambalis present as Sugandhakunthalambika in a sanctum shaped 
like the Srichakra. I have already spoken about the ‘Anandalahari’ 
verses inscribed in the temple. 


The ‘Anandalahari’ section of the hymn concludes with the 


obeisance paid to Father and Mother who give us birth and rebirth 
and lead us to liberation. 


‘This world is not to go to rot out of its ignorance. It has its 
Father and Mother, Parasakthi and Paramesvara, to guard it,’ so 
saying the Acharya gives us courage, instils in us enthusiasm. 
‘Janaka-janani-math’ means ‘having the character or quality of 
possessing Mother and Father’. For children, this is the ultimate in 
kinship. The Acharya dispels all our fears through his words that 


all people, all of us in this world, have our Father and Mother (we 
are not orphans). 


In between, the Acharya deals with subjects like Sriyanthra. 
manthrabija, Kundalini and so on. However, as he completes this 
section of the hymn, he shows us Father and Mother residing in the 
miuladhara chakra as the maladhara (fundamental support) of 
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everything. They are so easily accessible as to enable us to become 
devoted to them. Thus the Acharya gives us his blessings by leaving 
us as children without any care in their protection. ‘Anandalahari’ 
thus becomes complete in the unalloyed joy of a child having 
discovered its parents. 


SIVA AND SAKTHI IN DIFFERENT STATES 


That we must always remember Ambal and Swami as Father 
and Mother, holding them tightly in the innermost recesses of our 
hearts, is the general bhava or sentiment expressed (so far in the 
hymn); Within the framework of this idea or attitude the Acharya 
has portrayed Ambal and Siva in various states and in various 
relationships. If these are added as upa-bhavas or subsidiary 
sentiments or moods there will be greater rasa, greater aesthetic 
delight, to be gained. In a dramatic performance there is what is 
called the ‘sthayi bhava’ that is basic and runs through the whole 
play. Then there are ‘sanchari bhavas’ that arise now and then 
enhanching the beauty of the main sentiment or theme. In the same 
way, let us see briefly how Siva and Ambalare depicted in different 


ways in the ‘Anandalahari’ section of the hymn. 


The crest jewel of Ambal’s glory is the fact that she activates 
Father (Siva) who cannot otherwise even stir. This is the message 
of the first stanza. In the eyes of the world, Siva’s role is chiefly 
that of the destroyer but in speaking of this too Ambal’s greatness 
is shown in the next stanza to be such as to arouse our sense of 
wonder : it is a speck of the dust from her foot that enables Siva to 
perform his work of destruction. Here the relationship between 
the two is the same as that between the Lord and us. In the very 
first stanza he is mentioned, along with Vishnu and Brahma (‘Hari- 
Hara-Virincha’ among those who worshilp her. Itis very clear that 


for him she is like God. Some stanzas later (Sloka. 7) she is Siva’s 
‘Ahopurushika’, that is his awareness of himself, which is more or 
less in keeping with the idea expressed in the first stanza. In the 
next stanza (8), she makes him fully her equal in the aspect of 
Kamesvara. She herself as his wife Kamésvariis seated on his lap - 
the words ‘Paramasiva-paryanka-nilayam’ are used here. The twin 
manifestations of the Sagua Brahmam, the two are queen- 
empress and king-emperor and the authorithies of the 
Panchakruthya functions - i.e. with two more functions added to 
the usual three. In the next stanza (9) she alone is regarded as the 
Saguita Brahmam and is absorbed in him, the Nirguria Brahmam: 
‘sahasraré padmé saha rahasi pathya viharasé’ (‘in the sahasrara 
lotus you sport in secret with your husband’). Another stanza (11) 
mentions how they are together in the Srichakra: in it four chakras 
are his and five hers. She is pathivratha supreme, revealing her 
beauty fully only to her husband. But eleven or twelve stanzas 
subsequent to this (23), the Acharya ‘charge-sheets’ Ambal with 


robbing Siva’s entire body, not satisfied as she is with stealing half 
of it. 


I must speak in some detail about the next stanza (24). In the 
second stanza the Acharya refers to Brahma, Vishnu and Rudra 
performing their respective functions. Here too he deals with the 
subject : ‘Jagathsuthe dhatha’, Brahma gives birth to this world; 
‘Hariravati’, Vishnu protects; ‘Rudrah kshapayathe’, Rudra 
destroys. The Acharya mentions the two remaining of the 
Panchakruthya functions and the deities in charge of them. One of 
the two remaining deities is Isvara. ‘Isasthirayathi’, Isa does the 
function of veiling with Maya. ‘Isa’ and ‘Isvara’ are the same, the 
Lord who rules. As a matter of fact he is only one among the 
‘officers’ for the Panchakruthya. The true yajaman, mistress, is 


Parasakthi. It is she who appoints the five officers of her kingdom 
and makes them work. 


672 


‘Making them work’ does not mean issuing circulars or 
‘memos’ or giving oral orders. A maharajni would not bother to do 
such things. It would be enough if she makes a slight sign and the 
office would start working with alacrity. She flickers her brows for 
a moment, her brows which are like creepers, ‘kshanachalithayoh 
bhrilathikayoh’. Taking it for her command, ‘ajnamalambya’, the 
Panchakruthya deities hasten to perform their functions. 


In spite of all the pomp and circumstance of royalty, her 
position here is a notch lower than what it is as described in the 
first stanza in which she is said to be worshipped even by the 
Thrimūrthi. There she is the Supreme Being and the Thrimurthi 
and other gods are her devotees. Here, great queen though she is, 
kowtowed to even by the same deities, the relationship between 
them is that of a ruler and her attendants or servants. Is not the 
position of the Supreme Being worshipped by devotees superior to 
that of a queen served by her courtiers and attendants? 


One such attendant is Jsvara who is in charge of thirodhana 
or veiling. The name ‘Isvara’ suggests that he is a big deity. “Am I 
not the one who performs the function of keeping the entire world 
with the Thrimarthi bound to Maya?’ so he must be feeling and 
that is why his name is such as to suggest that he is an important 
deity. ‘Thiraskurvan éthath,’ that he brings even the Thrimarthi 
under Maya is mentioned in the stanza. Moreover, not aware of 
what he does, he veils himself with the power of Maya, conceals 
himself- ‘svamapi vapuh Isasthirayathi. ’ 

The power and ability he possesses are Ambal’s gift. She 
indeed is true Isvari. There is no justification for Isvara to call 
himself by the name. But Ambal in her magnanimity has let him do 
so. 

The fifth ‘official’ performs the function of granting 


blessings (anugraha). “After seeing the example of Isvara, is he 
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going to adopt a name to suggest that he is a step even higher?’ so 
Ambäl thought. ‘He may adopt a name that shows he is superior 
even to me. There is nothing higher than I. If there is anyone equal 
to me it is Siva, my husband, and we two are above all those 
performing the five functions. I wonder whether the fifth official is 
going to have his (that is Siva’s) name?’ So she called him, the fifth 
official, and said to him, ‘Listen, choose a name for yourself. But 
make sure that it is not aname of Siva.’ 


There was a Vaishriava landowner who was very devoted to 
Perumal [meaning here Vishnu or a Vaishnava deity]. One of the 
labourers working on his farm was an ‘untouchable’. 


The landowner one day asked him : ‘What’s your name, 
man?’ ‘Perumalu, ‘replied the labourer. 


The landowner wondered how he could call his servant 
‘Perumal’ and asked him to change his name. 


The man said that it was not easy to do it. He had to 
approach the village headman’s office, pay a fee, and then sacrifice 
a goat or fowl to his god. All this would cost a pretty sum. The 
landowner agreed to pay all the expenses and gave him the cash 


needed. All he wanted was that he should not be put in the position 
of calling his servant ‘Perumal’. 


When the labourer returned after having changed his name, 


the landowner asked him : ‘What’s your new name?’ ‘Pedhdha 
Perumal, ’ was the reply. 


‘Pedhdha’ in Telugu means ‘big’. So ‘Pedhdha Perumal’ 
means ‘Big Perumal.’ There is a saying: ‘After Perumal, Pedhdha 
Perumal.’ 

In the language of [Tamil] Vaishiavas the term ‘Perumal 
kovil’ means or stands for Kanchipuram. The word ‘Kovil’ alone 
signifies Srirangam. But Vaishnavas call Sri Ranganatha (the deity 


674 


of Srirangam) ‘Periya Perumal’ (‘Periya’is Tamil for ‘big’.) There 
is a reference in the Thiruppugazh to this deity, ‘Periya Perumal 
Arangara. ‘ ‘Periya Perumal’ and ‘Pedhdha Perumal’ are the same. 
The Tamil land was for long under Telugu rule, so many Telugu 
words came into use in Tamil. ‘Pedhdha’ is one such word. 


I have told the story in the context of Ambal asking the 
‘official’ in charge of anugraha or blessings to call himself by a 


name other than that of ‘Siva’. 


The Acharya mentions the name this ‘official’ gave himself: 
Sadapirvasiva’, meaning ‘Siva with the prefix Sada’, that is 
‘Sadasiva.’ But why does the Acharya, instead of stating simply 
‘Sadasiva’, say ‘Siva with the prefix Sada’? Out of mischief! [Or a 
sense of fun.] Ambal is Amma, Mother, and there is a certain 
charm in teasing her about some matter or other. She had asked 
the ‘official’ in charge of blessings to choose for himself a name 
other than Siva. But what did he do? He deceived Ambal by 
choosing the name Sadasiva; not plain Siva, but Sadasiva, that is 
‘Always Siva’. And when one is Always Siva how can the name be 
changed? The Acharya wanted to tell the story of how Ambal was 
tricked and give it a mischievous twist. He wanted to tell it in a 
subtle and oblique manner so that the reader would be left 
wondering about ‘how it could be like this’ [the reference is to the 
term the Acharya uses. ‘Sada-purva-Siva’ instead of simply 
‘Sadasiva’]. His idea was that the reader should be made to find an 
explanation for it himself. That would give the story added literary 
flavour and make a deep impression on the minds of readers. The 
names of the Panchakruthya ‘officials’ one 
by one and, as he comes to the one in charge of blessings... If the 


name of Sadasiva were mentioned matter-of-factly it would not 
minds of readers and so he uses the 
tion of readers on 


o the name they 


Acharya mentions the 


make any impression on the 
term ‘Sada-puirva-Siva’ in order to rivet the atten 
the name. With their attention specially drawn t 
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would inquire into its meaning and would find out for themselves 
how Ambal was thricked by the ‘official’ in charge of blessings 
[that is the one who chose to call himself Sadasiva]. 


What I wished to tell you was the various ways in which the 
relationship between Ambal and Swami are expressed. Here (in 
Stanza 24) the Acharya mentions that Ambal is the yajamani or 
mistress of Siva in his forms of Rudra (one of the Trinity), Isvara 
and Sadasiva who became her attendants. In the next stanza he 
expresses the common belief that the Thrimurthi who perform the 
three functions (creation, sustenance and dissolution) represent 
the three guzas (sathtva, rajas and thamas) He takes up this idea 
found in the first stanza and says : ‘To worship you is to worship 
them also because their heads are placed at your feet. Keeping 
their hands folded above their heads they prostrate themselves at 
your feet. Those folded hands are like flowers placed at your feet. 
The flowers offered at your feet will also fall on those flowers 
(hands of the Thrimurthi). So the puja performed to your feet is 
puja performed to the heads and hands of the Thrimarthi.’ Thus 
the worshippers (the Thrimurthi) become the worshipped. Here 
too Rudra, an aspect of Siva, is a devotee of Ambal, and she is in 
the relation of the Supreme Being for him. 


We may speak of Sivaas her child also. This is how itis... 


‘Thrayanam dévanam thrigunia janithanam thava Sivé, ’ says 
the Acharya. He uses the word ‘Siva’ significantly. The Mandiikya 
Upanishad speaks of ‘Sivam chaturtham’. ‘Chaturatham’ is the 
state of the Brahmam which is beyond the three gurias and it is 
called “thuriya’. When the Brahmam is Sivam it is quiescent, 
without any function, and when it is Siva it is functioning. ‘Sivam’ 
is not attached to the three gunas. It is the Chithsakthi, the power 
of consciousness, and it arises as iccha or desire and becomes 
Kamesvari to generate the three gunas. The three deities who 
perform the three functions (creation, sustenance and dissolution) 
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are also generated from these gunas. ‘Thava thrigura janithanam’- 
‘the Thrimurthi are born of your three gurias’, which means born 
of her. She is the janani, mother, of the Thrimirthi. As a 
philosophical concept also Ambal is regarded as the Mother of 
Swami, Siva. Even those who find philosophical concepts hard to 
understand will find this easy : ‘the three gurias are born of the 
root or fundamental force, aren’t they? The three murthis are 
their embodiment. The root force then must be Mother.’ 


[There is a smile on the Great Guru’s face as he continues. ..] 
We may even say that Ambalis the grandmother of the Thrimarthi. 
Many have spoken of her as Mother. What nobody has said I am 
telling you. The three gurias were first born as the offspring of the 
Thuriya-Parasakthi. And the Thrimurthi are born of those three 
gurias as the Acharya says, ‘thriguria -janithanam’. So does it not 
mean that they are Ambal’s grandchildren? Thus there is this 
relationship also between Rudra-Siva and Ambal. 


In the next stanza (26) it is mentioned that, when all deities 
perish during the great deluge, Siva keeps sporting with Ambal. 
The Panchakruthya deities also perish during this time. Samhara- 
Rudra (the Rudra responsible for the dissolution), also perishes: it 
is the great samhara in which the Samhara-Rudra also comes to an 
end. This is brought about directly by Parasakthi. It is the time 
when she puts a stop to her sport and brings to an end the dualistic 
cosmos. Where is the room or need now for the function of veiling 
or of granting blessings. So those regarded as equal to Siva (Rudra, 
Mahesvara and Sadasiva) are also to perish. The Pancha- 
Brahmasana of Ambalis also called the Panchapréthasana. It is she 
who appoints the five deities and gives them the power to carry out 
their duties. If she does not do so they are like prethas, corpses; 
hence the name ‘Panchapréthasana’, which term I have already 
explained to you. The time of the great destruction is the time 
when the five ‘officials’ are not given any duties to perform. 
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‘Sivakaré manché Paramasiva paryanka nilayam’ - this line occurs 
in an earlier stanza (8). On the PanchaBrahmasana or Paramasiva 
keeps Ambal on his lap. The Kamésvara referred to here is the 
same as the Paramasiva figuring in the above-mentioned stanza. 
The Acharya shows the two as a couple happily sporting together 
(Stanza 26). Why should they be happy now, what joy do they find 
in samhara or destruction? Although outwardly dissolution 
appears to be an act of cruelty, it is actually an act of kindness 
since, through it, Kamésvara and Kamésvari free all creatures, 
millions and trillions of their children, from karma and draw them 
unto themselves. Is it not a matter for joy? 


An idea occurs to me now. The Acharya says, addressing 
Ambal, ‘Maha samharé’smin viharathi Sathi thvathpathirasau’: 
‘during the time of the great destruction your husband sports.’ 
‘viharania’ means delighting oneself in sport, sporting together. It 
is in this sense that I spoke to you so far about the word. This word 
‘viharana’ itself has the meaning of samhdra, destruction. 
‘Harara’, ‘apahararia’, ‘samharana’, ‘viharaia’, ‘apahara’, 
‘vihara’, all these words could be used as synonyms for samhara. It 
seems to me that the words ‘thvathpathih viharathi’ could be taken 
to mean that Kamésvara alone, without being .associated with 
Kamésvari, performs the maha-samhara. There are no words in 
the stanza to suggest that he performs the sport of dissolution with 
Ambal, nor is there reason to believe that he sports with Ambal - 
there is no reference to any dissolution. The words only mean that 
‘during the maha-samhara your husband performs viharatia’ 
‘mahasamharésmin viharathi Sathi thvathpathirasau.’ So there is 
plenty of room to construe the line to mean that it is he, 
Kamésvara, who performs the great destruction. 


If I interpret the stanza thus it is only to speak in favour of 
Ambal, to see that she gets a good name! ‘What appears outwardly 
as an act of cruelty, the great dissolution, is not performed by her- 
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Although the arrangement is hers, the execution is not, not the 
Mother’s. After all, it is the execution that is apparently cruel. So 
far, Kamésvara has been a king only in name, but in bringing about 
the end of creation he receives the necessary authority. If I 
interpreted the stanza in the way I did, it was to show that it was he 
who carried out the destruction. My intention was that Ambal 
should thereby earn a good name. I have in this matter the support 
of the Lalitha-Sahasranamam. So nobody can complain that I have 
interpreted the stanza the way I like. What does the 
Sahasranamam say in this context? ‘“Mahésvara-mahakalpa- 
mahatandava-sakshimi’ ‘Mahakalpa-mahathandava’ may be taken 
to mean the great dance of Mahesvara at the time of the deluge 
following the completion of so many kalpas. Or we may take it to 
mean the great dance of the deluge, ‘planned’ by Mahesvara. 

‘Kalpana’ is not what we take it to mean, ‘imagination’. It is 
something done after careful planning. So we may take it that it is 
Mahesvara himself who creates the great deluge. Also he is not to 

be understood here as the deity of thirédhana or veiling. In this 

context such a meaning is not appropriate. The name means one 

who is great and lordly. ‘Mahésvara-mahathanda va-sakshim’ thus 

means that Ambal is a mere witness to Mahésvara sporting during 

the great deluge. 


Altogether this is a new and interesting relationship between 
Ambal and Isvara, contrary to the generally understood one. What 
is it that is generally believed to be the relationship between the 
two? Ambdlis the one who functions and he is a mere witness, the 
embodiment of the Self. Here he is the active power and she the 
Passive witness. 

Of the three functions (creation, sustenance, destruction). 
Rudra performs destruction. Ironically enough, during his act of 
destruction he himself is destroyed. Then, with regard to the fixe 
functions, Panchakruthya, Siva is the functioning power, Ambal 
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being a mere witness. This we know from the great Chidambaram 
temple, the foremost among Saiva shrines. Nataraja it is who 
performs the five functions through his Panchakruthya- 
paramananda-thardavas. He is indeed raja, a sovereign monarch, 
and he keeps dancing away as an awesome exercise encompassing 
everything. Parasakthi, with her power withdrawn, remains 
serene and almost obscure. All the importance here is Nataraja’s 
and the god is referred to here as ‘Ayya’. The opposite is the case 
in Mad(h)urai (at the Minakshi temple) where it is all ‘Amma’. She 
is the first to be offered puja, and naivédya and he (Sundarésvara) 
is in the background. ‘Is it Chidambaram or Madurai here?’ we 
often hear this question asked, the purpose of which is to find out 


who manages the household, [‘who is the boss?’] the wife or the 
husband. 


I was speaking about the various types of relationship 
existing between Siva and Ambal as described in the 
Saundaryalahari. In it a view contrary to the generally held opinion 
is found, that is of Siva performing the function of dissolution and 
Ambal being a mere witness to it : he is actor and she is spectator. 


This is suggested by the words, ‘maha-samharé’ smin viharathi 
Sathi thvathpathirasau.’ 


In another place the Acharya says that Ambal sports with her 
husband, ‘pathya viharasé’ (Stanza 9) 


‘Sahasraré padmé saha rahasi pathya viharasé. ’ 


When a yogi rouses his Kundalini power, chakra after 
chakra, from the mūlādhara upward to the crown of his head, the 
Sakthi that is Amba] will be manifested completely and Devi will 
ARON with her husband (in the sahasrara lotus). That is what the 
Acharya tells us, that Siva and Sakthi become united here-and it is 
the final stage of involution. With it the jivathma and the 
Paramathma become one and liberation is achieved. In this way, 
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without seeming to be cruel like in the act of destruction 
(samhara) even outwardly, the Mother, full of joy, pours amrutha 
(into the devotee’s being) and then this amrutha instead of being a 
flow becomes an experience (for the devotee-yogi) and he himself 
becomes amrutha, that is he becomes immortal. It is at this time 
that the Mother, full of love, is said to indulge in sport. We may 
take it that the Acharya has spoken of Sivam sporting at the time 
of destruction. 


The relationship between Siva and Ambal is also that 
between guru and sishya. Siva is the guru and Ambal the disciple. 
He teaches her the ways of worship known as the Agamas, the 
Thanthras and the Samhithas. She is Jnanambika herself, the 
goddess of jnana, but it is to proclaim to the world the importance 
of vidhya or learning, to make known that her husband is guru to a 
woman, that she receives instruction from Siva. This relationship 
is also dealt with in the Saundaryalahari (Stanza 31). There are 
said to be 64 thanthras. The subject is not mentioned in a direct 
manner. Stating everything in a novel way is a speciality of the 
Saundaryalahari. The Acharya speaks thus, addressing Ambal: 
’The Swami taught all the 64 thanthras, making one perfect in each 
and after wards he kept silent. You saw it and thought to yourself, 
‘How is it that, after teaching our children all the 64 thanthras, 
each yielding a particular fruit, he has not instructed them in the 
thanthra of Srividhyopasana,the Samayachara Thanthra, which 
yields all fruits including dharma, artha, kama and moksha? 
Though they do bring benefits in the spheres of dharma, artha, 
kama and moksha, its chief value is that it translates all external 
puja into inward worship and paves the way of the devotee to Self- 
realisation by making the inner organs (anthah-Karanas) absorbed 
in the Athma. He has locked up the thanthra without revealing it to 
children [all of us] and sealed his mouth himself. How unjust it is.’ 
Then she compelled Siva to teach their children her thanthra. (So 
the Acharya states in Stanza 31.) He uses the word ‘nirbandha’ in 
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this context: ‘punasthvannirbandhad... ’ (‘Nirbandha’ means 
compulsion. Ambal compelled Siva to teach the Srividhya 
thanthra.) 


Siva, who had remained rooted in his own state of Brahmam 
was drawn into sport by Ambal. And then he was deeply involved 
in it. No other entity had been so still as he had been and now he 
executes a dance that makes the whole cosmos vibrate, tremble : it 
is the dance of joy. It is the Panchakruthya-paramananda- 
thandava. The samhāra tharidava (dance of destruction) is 
different: it is also a dance to which the Maha-Parasakthi is a mere 
witness. There are seven types of dance : ajapa, kukkuta and 
so on. Apart from these there are nine other types called 
Navathandava, dances of great vigour and power, almost 
uproarious. In addition, there are many other sports of his: 
bhikshatana (wandering as a mendicant), Thripura-dhahana (the 
burning of Thripura), the slaying of Jalandhara. For the 64 kinds of 
sport he manifests himself in 64 aspects. In the city of Mad(h)urai 
alone he has shown himself engaged in these 64 kinds of sport. He 
indulges in all these sports and, without allowing people to become 
freed from their own sport, from the dualistic world, and advance 
to the state of liberation, he stops with teaching the 64 thanthras 
that yield varied benefits (but not final release). 


It was then that, in her supreme compassion, the Mother 
said to Paramasiva: ‘Keep dancing, Swami. But can my children do 
the same? Even if they are made to dance, you must make their 
dance (all their worldly activities) a way to the undoing of their 
karma and an aid to the purification of their consciousness. And 
then you must lead them to the path of jnana and open to them the 
gateway to my worship which will in the end make them still and 
quiescent.’ [The Maha-swami raises his voice and speaks the 
words of Ambal...] ‘Will you do it? I will not leave you without 
your doing it.” Thus she compelled her husband to teach the world 
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the Srividhya thanthra. He had kept it under lock and key, so to 
speak, because he was reluctant to impart such a great work as 
‘Ambal Thanthra’ to an unregenerate world. But because of 
Ambail’s persistence he had no choice but to teach the world that 


thanthra also. 


Though it is a discipline that deals with her own worship, she 
did not want to reveal it to the world herself and wanted her 
husband and guru to do it. This showed her pathivrathya and 
devotion as a wife and disciple, but in her anxiety that all of us her 
children must obtain that supreme means of liberation, she 
departed from her duty as a pathivratha and disciple and used 
compulsion to make her husband reveal the thanthra to the world. 
Here she demonstrates that, above her duty as wife and disciple, is 
her affection as a Mother for her children. 


Among the many distinguishing features of the Samaya 
(Srividhya) Thanthra is this : it closely follows the Védhic 
tradition. All thanthras are adapted to the Védhic way. It is also 
wrong to speak separately of the two ways or margas, the Védhic 
and the thanthrik. However there are many customs in the 
thanthras that are not entirely Védhic and are said to be different 
from the Védhic discipline. It was our Acharya who esthablished 
the Védhic mode of worship in its pristine form and with all its 
vitality. In the Vedhic puja also manthras used in thanthrik 
worship form a part. If there are manthras like Siva-Panchakshari 
that are clearly mentioned in the Védhas there are others that are 
not so explicitly stated but all the same hinted at or indicated in the 
Vedhic texts. Thus when the Acharya wanted to esthablish the 
Vedhic mode of worship in Srividhyopasana he relied or 
Samayachara for it. 


The Acharya calls it Ambal’s own thanthra: ‘thé thanthram’. 
He says: ‘You compelled Siva to reveal the thanthra to the world, 
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and you succeeded in your efforts. The irony of it is that in many 
of the ways in which Ambal is worshipped, Siva’s place is 
secondary to her own or even inferior to hers. It is in 
Samayachara, which is regarded as ‘Ambal’s own thanthra’ that 
the two have equal importance. That Ambal does not accept as her 
own those thanthras in which she is accorded a more exalted place 
than Siva and accepts as hers thanthras that regard her and her 
husband as equal shows her pathivrathya. 


Siva, equal in importance to her as her husband; a husband 
only in name; Siva, her guru or official appointed by her (and 
subservient to her); her dasa, devotee, son (I have extended the 
relationship to that of grandson); she half his body; she also takes 
(or steals) all his body; she is protection for Siva’s very life. In this 
‘Anandalahari’ section are mentioned Siva and the deities who are 


equivalent to him and their relations with Ambal are depicted in 
various ways. 


However, the most important feature of this section is the 
Srividhya; thanthra. Two manthras occurring in the thanthra are 
also seen here. Some believe that the two stanzas (32 and 33) 
constitute the life-breath of this section (‘Anandalahari’). If the 
latter part of the hymn is devoted to a depiction of Ambdal’s 
physical traits, this part presents her in the ‘akhshara svarupa’ (as 
an embodiment of letters). In the sense that deities have two 
forms, physical or bodily form and sound form, the latter part of 
the hymn represents the physical form and this (the first part) 
represents the sound form. The one is the dhrisyariipa, seen with 
the eye; the other is the sravyaripa, perceived by the ear. The 
superiority of the sabdarapa or sound form is this: it is from the 
sound form that the physical form came into being. The sound 
form is elevated over the other form in that if you recite the verses 


that express her sound form her physical form will make its 
presence felt before us. 
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If we can come by the physical form through the sound 
form, it means the sound form is a means to obtain the physical 
form. The physical form is thus the goal and in that respect 
superior to the other form. If we say that the physical form arises 
from the sound form, it means it is the fruit yielded by the sound 
form and in this way also superior to the other. I don’t know what I 
will say on other occasions. When we take up the section called 
‘Saundaryalahari’ the beauty of Ambal’s physical form earns full 


marks. 


As the Acharya concludes the first section. after dealing with 
various philosophical concepts, he brings before us the universal 
Father and Mother-Janaka (Father) and then Janani (Mother). In 
that Mother, all thanthras and all truths find their fulfillment. A 
child first recognises its mother’s face, its mother’s form. There 
are so many colours in Nature, green, red, and so on. A child is 
happy to see these colours. But the happiness it derives from 
looking at its mother’s face is far more. So, after finally speaking 
of the Jagajjanani, the Universal Mother, the Acharya keeps aside 
all philosophical concepts and commences his depiction of 
Mother, from her head to her feet. 


It is here that the ‘Saundaryalahari’ section begins, the 
acharya’s portrayal of Ambal, the section in which we see Ambal ’s 
beauty flowing as a flood, wave after wave. 


eee 


CHANDRA-SURYA-MAULISVARI 


Right at the start of the ‘Saundaryalahari’ section, in 
describing Ambdal’s crown, the Acharya pours out his ideas born of 
his unique imagination, ideas that touch the heights of poetry. We 
see poetic fancy and the flow of words that combine majesty with 
sweetness, the effulgence of the incandescent sun and the cool of 
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the radiant moon. The stanza (42) performs the function of 
adorning Ambal’s head with the sun and the moon. 


Gathair-manikya thvam gaganamanibhih sandhraghatitham 
Kiritam thé haimam Himagirisuthé kirthayathi yah 

Sa nidéyacchayacch urana-sabalam Chandra-sakalam 
Dhanuh saunasiram kimithi na nibadhnathi dhishanam 


A style in which the words come like the current of a stream, 
or like a flow of honey, a style in which enchanting ideas are 
expressed in simple and elegant words, is called ‘Vaidarbhi rithi’ 
(Vaidarbhi style) in Sanskrit. In early times poets in that area 
[Vidarbha, now part of Maharashtra] must have been proficient in 
that style. ‘Gaudi ritht’ is the style that must have originated in 
Gaudadesa or Bengal The writing in this style is somewhat 
pompous and is not easily understood. In the Saundaryalahari 
there is a mixture of the two styles. In the previous stanza Ambal 
was brought close to us (as an affectionate Mother with whom we 
are familiar). Now with the commencement of the second part of 
the hymn, the style is somewhat grandiose because the Acharya is 
anxious that the majesty and greatness of Ambal must not go 
unnoticed. The ideas expressed are also complex. The beginning of 
the section thus suggests the waves cominginarush. 


Just as the Ganga which, tumbling down from the celestial 
world, became placid after it had been caught in the matted locks 
of Siva, the Acharya’s poetic style becomes more serene after the 


grand manner in which he depicts Ambal’s head or crown (in the 
Opening stanza). 


I said Ambél’s head was adorned by the sun and the moon. 
That she is Chandrasekhari was mentioned earlier. The idea that 


she is also Sdryasekhari is new. And it is not just one sun that 
adorns her head but twelve suns. 
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Siva who is well known as Chandrasekhara is also called 
Siiryasékhara. Bhanusékhara-nowadays the name appears as 
‘Bhanusékar’-also means the same. In many Siva temples the rays 
of the rising sun fall on the head of the linga: Siva thus may be said 
to be Suryasékhara. 


There are two Siva temples in Thanjavur district and they are 
called ‘Thalaijnayiru’ (meaning, literally, ‘Sun on the Head’], It is 
because the sun’s rays fall on the Sivalinga that these temples have 
the name of ‘Thalaijnayiru’, so itis said. 


The word ‘nabhomaiii’ or ‘gaganamarii’ means a jewel in the 
sky. ‘Gaganamami’ appears here in its plural form as 
‘Gaganamanibhih’. 


The sun round which our earth and other planets revolve is 
one among many. There are not only many suns other than our 
own but also many galaxies other than ours. The Sasthras speak of 
‘Dvadhasadhityas’, twelve suns. The Acharya says that the crown 
of Ambal, who is the creator of the cosmos, is encrusted with the 
twelve suns. ‘Sandram ghatitham’ means ‘closely set‘. The first 
line of the stanza thus speaks of Ambal being ‘Suryasékhari’. 


The stanza describing Ambal begins in a dazzling manner 
(with reference to the sun) but in the second line, in contrast to the 
warmth and effulgence suggested by it, is the pleasant coolness 
denoted by the name ‘Himagirisuthé’ . 


Since Ambal has been described first as Kamésvari, a 
lustrous red in colour like a thousand rising suns, the Acharya now 
calls her Parvathi, daughter of the mountain of snow, so green and 
fresh to look at (and therefore cool to the eye). Towards the end of 
the hymn (in Stanza 96) the Acharya addressing Sathi-Parvathi's 
previous incarnation as daughter of Daksha-says: “Thava Sathi 
sathinam acharamé’ . Sathi (Ambal) offers her body in the fire of 
the sacrifice performed by Daksha. Instead of being reduced to 
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ashes, she is born as Parvathi possessing the colour of green which 
colour represents the very substance of life. From the mound of 
fire she went directly to the mountain of snow and took the form of 
tender green. During the debate Jnanasambandhar had with the 
Jainas, the palm-leaf on which his Thévaram hymn was inscribed 
was put in the fire but instead of being burned it remained fresh: it 
was similar to how Sathi became Parvathi. After suggesting the 
heat of the sun in the earlier line, the Acharya creates coolness by 
addressing Ambal as the daughter of the mountain of snow. The 
feeling of coolness is further enhanced when he brings in ‘chandra- 
sakalam’, the crescent moon, which pours out its cool nectarine 
rays. 


Ambal’s crown, which has the crescent moon, is made of 
gold, ‘haiman kiritam’. ‘Hémam’ means gold; ‘haimam’ is that 
which is made of gold, or golden. ‘Himam’ also means snow. 
Ambālis ‘Himagirisutha’, daughter of the mountain of snow. In the 
Kénodpanishad, Ambal appears as the embodiment of 
Brahmavidhya to teach Indra. There she is referred to as 
‘Haimavathi’. The Acharya uses the word in two senses: as the 
daughter of the mountain of snow and as one possessing the 
brightness of gold. Here, in this verse of the ‘Saundaryalahari’ 
section, intending to allude to Ambal’s connection with the 
Upanishads, he mentions both ‘Himagiri’ and ‘Hemam’. Not only 
that. In the Kenopanishad Ambal teaches Indra Brahmavidhya ; 
here Indra’s bow is mentioned, that is Indradhanus, the rainbow - 
‘dhanuh Saunasiram’. 

The words ‘haimam-hima’ occur consecutively (in the 


second line); in the next line we have ‘sabalam (chandra) sakalam’. 
Alliterations abound in the hymn. 


Ambal’s crown which is encrusted with suns for rubies has 
the crescent moon on it. The moon is far smaller than the sun. But 
here it is mentioned that the suns studding the crown are small 
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stones, while the crescent moon adorning the same crown is much 
bigger, like a slice of ash-gourd. The moon exudes both nectar and 
snow (coolness). Here we have the word ‘himakarah’, one who 
creates snow,’ coolness.. Four or five stanzas subsequently (46) 
occurs the words ‘raka-himakarah’ that is the full moon, but here 
the reference is to the crescent moon, that of the third day of the 
bright half of the month, and it is shaped like a bow. Its light is 
scattered as snowfall. The glow of the rubies that are the suns falls 
on the moonlight, ‘nidéyacchaya’: ‘nida’ means a crown shaped 
like a bird’s nest. The radiance of the jewels falling on it means the 
light of the sun. What happens when sunlight falls on a raincloud? 
A rainbow is formed, is it not? There is nothing more beautiful in 
Nature than a rainbow with its seven colours. When the light of the 
gems that are the suns on Ambal’s crown gild the moonlight there 
is refraction resulting in the seven colours: the idea is that the 
crescent moon is made to look like a rainbow. 


‘The moon is a satellite and not self-luminous. Moonlight is 
produced by sunlight falling on it.’ This is the lesson of science. 
The lesson of poetry is different. When sunlight falls on the self- 
luminous moon a rainbow is created and there is a magical display 
of colours. The great poet that the Acharya is, he has displayed 
creative imagination of a high order by pointing to the rainbow that 
is the crescent moon on Ambika’s head. You keep looking at the 
rainbow again and again and its beauty and the sense of coolness it 
gives you is such that you can never be satiated by it. Though the 
idea is great, the Acharya himself does not think that it has 
occurred to him alone. For he asks: ‘Who cannot but liken it to the 
rainbow, the wonderful colours created by the lustre of the jewels 
on your crown falling on the crescent moon?’ ‘Saunasiram dhanuh 
ithi dhishanam kim na nibadhnathi’ : the words of the fourth line of 
the stanza in prose order. ‘How can this idea of the rainbow (the 
light of the suns on the crown of Ambal falling on the light of the 
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crescent moon) not be included in poetry?’ ‘Yah kirthayathi’ in 
the second line means ‘whoever describes’. The Acharya observes 
that any poet, great or ordinary, cannot but express such an idea 
(comparison with the rainbow) in his poem. At the very start of the 
‘Saundaryalahari’ section of the hymn the Acharya shows his 
humility, a characteristic of his that we see throughout. 


Indra is the presiding deity of rain. Thunder is caused by his 
wielding his vajrayudha [thunderbolt, adamantine weapon]. His 
bow is the rainbow, ‘Indradhanus’. ‘Saunasiram dhanuh’ means 
the same. Indra came to be called ‘Sundasira’ from the fact that he 
always fights standing in front of his army. The name is included in 
the Amarakosam. 


All this creation and its activities, which are the result of 
Parasakthi’s appearance from the Nirgua Brahmam, may be 
compared to the many colours formed by the refraction of white 


light. The idea occurs in the very first stanza that depicts the 
beauty of Ambal. 


We may take it that what is said in the stanza is not 
refraction but reflection. The light of the suns (on Ambal’s crown), 
impinging upon the crescent moon, must have divided itself into 
many colours in the dewdrops oozing from it (from the crescent 
moon). It is also likely that the many suns are many colours and 
that their light reflected by the crescent moon produces a rainbow. 


Thus in the very first stanza of the section devoted to a 
depiction of Ambal’s physical form, the Acharya points to the sun 
and the moon on her head - the sun and the moon that provide 
sustenance to the entire world - and brings the goddess face to face 
with us, for our dharsan, as Chandra-Sirya-maulisvari. She wears 


the crown as the queen-empress of all the three worlds and has the 
sun and the moon on that very crown. 
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Ambal appears before us thus in all her regal splendour. But 
even as the queen that she is, one is reminded, as mentioned in an 
earlier stanza (34), of her motherly quality. In that stanza the 
Acharya says that she suckles the world with her breasts of the sun 
and the moon: ‘sasimihira-vakshoruhayugam. ’ 


Although a number of suns are mentioned here, instead of 
just one, the moon has greater importance since they (the suns) 
shed their light on it. In other words, what is of significance is the 
fact that the World Mother is revealed to us as Chandramaulisvari 
(the goddess with the moon on her crown). 


The five lingas that the Acharya received from Isvara have a 
common name: eachis called ‘Chandramaulisvara’. Ihave already 
told you the story that the Saundaryalahari was obtained by him at 
the same time and that Nandikésvara snatched away from him a 
part of the text. I further said that the Acharya completed the 
hymn by composing the missing part himself that is from the 42nd 
to the 100th stanza. I observed, besides, that just as 
Chandramaulisvara is Isvara’s own form, the Saundaryalahari is 
Ambal in hymnal form. So it is extremely appropriate that the 
opening stanza (of the second part of the hymn) describes her as 
Chandramaulisvari. 


THE BLACK THAT DISPELS DARKNESS 


The Acharya’s description of Ambal’s crown [he begins the 
previous stanza with it] is itself like a stream of light illumining the 
cosmos. But, as he goes further in the stanza, he gives the 
impression of wearing ‘cooling’ glasses [sun glasses] by mentioning 
the mountain of snow, the cool moon and concluding with the 
rainbow that comes with the season of rains. In the next stanza 
(43) there is a total change and it is devoted to a description of 
Ambal’s utterly black tresses of hair. 
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Dhunothu dhvantham nasthulitha-dalithéndhivara-vanam 
Ghana snigdha-slakshnam chikura-nikurumbam thava Sive 
Yadhiyam saurabhyam sahajam upalabdhum sumanas6 
Vasanthyasmin manyé valamathana-vati-vilapinam 


The Acharya addresses Ambal as ‘Sive’, that is by her highly 
auspicious name. ‘Dhvantham dhundthu’ means, ‘May it dispel 
darkness.’ 


‘The crown has been described by the Acharya as being all 
radiance. From where does darkness come now?’ 


The reference here is not to outward but to inner darkness, 
to ajnana or nescience that keeps everybody in a whirl. In one of 


the earlier stanzas (3) he refers to this darkness, ‘avidhyanam 
anthasthimiram’. 


‘Dhunothu Dhvantham nah’: ‘nah’means our(s). The 
Acharya prays on behalf of all of us saying, ‘May the darkness of 
the nescience of all of us be dispelled.’ As for him, he was the light 
of jnana. Even a shadow of ignorance would not cross him. But he 
prays for all of us; he prays with us. And the next stanza he starts 


by saying, ‘Thanothu kshémam nah?’ (‘May all of us be granted 
well-being’ .) 


‘How, according to the Acharya, is the darkness of nescience 
to be dispelled? Is it by Ambal’s radiant form? No.’ The answer is 
in the second line of the verse: ‘Thava chikura nikurumbam’. 
‘Thava’ means ‘your’ that is Ambal’s; ‘chikuram’ is ‘hair’; 
‘nikurumbam’ is dense mass of any object. So ‘chikura- 
nikurumbam ‘ means densely grown tresses of hair. The Acharya 
says that Ambal’s tresses of black hair must dispel our darkness. 


Hair itself is dark. So does it not create darkness? Ambal 
must have appeared even before Time but it would be wrong to 
think for that reason that her hair must be white because she is 
aged and that for that reason it would dispel darkness. But the fact 
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is the celestials do not age and Ambdl is the queen-empress of all 
celestials. How can she ever age? 


She does not have the body of the middle-aged. Though she 
is the mother of all the worlds, physically she still looks a girl- 
child, a kanya, so tender and delicate is her body. ‘Mother’, you 
have given birth to millions and millions of universes and you are 
still what the Védhas call you, a kanya, beautiful and an 
embodiment of bliss.’ 


The statement is based on proper authority. The Védhas 
speak of the Gayathri specific to various deities and in the 
Gayathri pertaining to Durga Paramésvari occurs the name 
‘Kanyakumari’. 

That being so [she being a kanya] Ambal’s hair must be 
black. The Acharya has also described her without any room for 
doubt on this point: ‘Thulitha-dalitha-indhivaravanam’. We must 
change the order thus: ‘Dalithaindhivara-vana-thulitha.’ It means 
that Ambal’s ‘hair is like a forest of indhinara flowers’. It is a 
glossy black. ‘Ghana-snigdha-slakshiiam *. ‘Ghana’ may be taken 
to mean ‘like a raincloud’. Krishria is called ‘Ghana-syam’; here 
‘ghana’ means like a raincloud. Or we may take it to mean thickly 
grown. ‘Snigdham’ = made glossy with the application of oil. We 
say ‘snéha’ and ‘snéhitha’ : these words are derived from the root 
word ‘snik‘. Oil is ‘sticky’; ‘snéhitham’ is mind and mind sticking 
together. Here Ambal’s hair is well combed, not tangly. ‘Snigdha’ 
can also mean soft or smooth. Then we have the word ‘slakshitam’: 
it too means glossy, without any knots. The Acharya describes 
Ambal’s hair with a chain of adjectives: it is like a forest of dark 
lotuses; glossy and black; dark, smooth and velvety. In the 
previous stanza the solid gold crown was described with difficult 
words, but here the words are silken like ‘thulitha-dalitha- 
indhivara-vanam’. The Acharya, a great proponent of Adhvaitha, 


is a poet’s poet. 
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Ambal’s hair possesses the coolness and colour of indhivara 
flowers But is that its only quality? The third line of the stanza 
mentions another remarkable characteristic of the hair: ‘sahaja 
saurabhyam’, natural fragrance. Even without flowers in it 
Ambal’s hair is redolent of divine’ fragrance. The Acharya asserts 
firmly that Ambal’s hair is naturally fragrant: it has ‘sahaja 
saurabhyam’. 


In the ( Vedhic) Thrayambaka manthra, Siva himself has the 
name of ‘Sugandhi’. In the Rock Fort temple at Thiruchi which has 
considerable association with the Saundaryalahari the goddess is 
Sugandhi-Sugandhakunthalambika. ‘unthala’ also means tresses 
of hair. 


Even today in certain places where puja to Ambāl is 
properly conducted and Ambdal’s appearance is recognised, we 
hear it being said, ‘There is the scent of screwpine flowers in the 
air.’ 

Ambal wears in her naturally fragrant hair flowers from 
Indra’s celestial garden (Nandavana). In the earlier stanza there 
was a reference to the Indradhanus (rainbow) on Ambal’s crown. 
Here we see that her hair has flowers from Indra’s garden. 


‘Valamathana’: one who slew the demon Vala. ‘Valama 
thanavati’ = Indra’s garden. ‘ Vati vitapinam’ = those belonging to 
the trees of that forest. ‘Vitapa’ is a tree. We must add 
‘sumanasah’ from the third line. Generally ‘sumanas’ is 
understood as one with a good manas or mind. The word is applied 
particularly to the celestial race. But “sumanas’ also means a 
flower because just as a man with his noble mind ablossom spreads 
his love without expecting any reward, a flower unfolds itself and 
spreads its fragrance among people whether they are good or bad. 
‘Valamathana-vativitapinam sumanasah’: we have to understand 
the meaning thus, ‘flowers from the garden of Dévéndra’s 
Nandavana, flowers like Mandhara and Parijata.’ 
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When Ambal’s hair is naturally fragrant why should she 
wear these flowers? If not for their fragrance, is she wearing them 
because they are beautiful to look at? Iam told some people, even 
though they have no eye defect, wear spectacles to enhance their 
appearance. Does Ambal wear flowers for a similar reason? No, 
not at all. She wears flowers not because she wants to wear them. 
The fact is it is the flowers themselves that are desirous of being 
worn by her. That is why they have themselves settled in her hair. 


What is their desire? 


‘Yadhiyam saurabhyam sahajam upalabdhum’ : ‘Yadhiyam’ 
- of the hair; ‘saurabhyam sahajam’ - natural fragrance; 
‘upalabdhum’ = to obtain. It is their desire to obtain for themselves 
the natural fragrance of Ambal’s hair. ‘Labdhum’ means to obtain, 
to acquire. Instead of experiencing the fragrance from a distance, 
the flowers yearn to enjoy the fragrance of Ambal’s hair by being 
very close to it, indeed by being in her hair itself. This meaning is 
suggested by ‘upalabdhum’. Vasanthyasmin’ must be split as 
‘vasanti asmin’. The flowers of Devendra’s garden ‘have acquired 
tenancy’ of Ambal’s hair to obtain its natural fragrance. ‘Asmin’ = 
in it (that is ‘in the mass of hair’); ‘vasanthi’ - dwell; ‘manye’ = so 
do I think. 


The celestial flowers which far excel the flowers of the earth 
like the jasmine and manoranjitam dwell in Ambal’s hair to obtain 
its natural fragrance. The Acharya prays that Ambal’s tresses of 
hair, themselves dark, should dispel the darkness of our minds. 
The flowers (sumanasah) become more alluring by being in her 
hair; so they are a support for all those noble-minded people 
(sumanasah) who are engaged in meditation. A verse from the 
Krishiia Karnamrutha says that, though dark himself, Krishiia is a 
lamp to remove our darkness of ignorance ‘Nilopi nirantharah 
thamah pradhipah’. Similar is the case with the dark hair of Ambal. 
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Do not keep asking about how dark hair can dispel the 
darkness of our minds. You will get an answer to your question if 
you meditate on Sugandhakunthalambika’s tresses of hair as the 
Acharya has described them. And how has he described them? As 
a forest of indhivara flowers; as cool, densely grown, soft, glossy, 
silken; as beautified by celestial flowers which themselves are 
beautified by them (Ambal’s tresses of hair). 


In the késadhipadha portrayal késa or hair comes first. 
Although the crown has been described first, it is worn above the 
hair and is not a part of the body but an ornament for it. If you see 
the back of the idols of goddesses, the hair above the nape of the 


neck is tied into a round shape and adorned. It is this that the 
Acharyahas described. 


In many of our temples of Ambal, the goddess is named after 
her hair: Kunthala -Nayaki, Bhramara-Kunthalamba, Nīla- 
Kunthalamba, Pushpa Kunthalamba, Anjana-Kunthalamba, 
Sugandha-Kunthalambika. In the Sahasranamam there are names 
of Ambal descriptive of her hair. The first is ‘Champakasoka- 
punnaga-saugandhikalasathkacha;’ then there is ‘Nila-chikura’. 
The first name means Ambal with her hair adorned by campaka, 
asoka, punnaga and saugandhika flowers. ‘Nila-chikura’ means 
one with blue or black hair. In the Thrisathi we have the name 
‘Elasugandhichikura’. We must meditate on the ‘kesabhara’ of 
Ambal so as to dispel our ‘klesabhara’. [We must meditate on the 


locks of hair of Ambal so as to remove the burden of our 
hardships. ] 


“SAUNDARYALAHAR}’ 


ae The next stanza (44) is extremely beautiful and of special 
significance. The title of the hymn, ‘Saundaryalahari’, figures in it; 
it also deals with Ambal’s hair. In the stanza that we just 
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considered (43), the Acharya says with reference to Ambal’s hair, 
‘May it dispel darkness (dhunothu Dhvantham)’, while here (in 
Stanza 44) he refers to Ambal’s hair itself as darkness, 
‘kabaribhara-timira’. What is ‘chikura-nikurumbam’ in the earlier 
stanza is ‘kabaribharam’ in the present one. The Acharya calls 
darkness ‘Dhvantham ‘in the earlier stanza and ‘timiram’ here. 


Thanothu kshémam nasthava-Vadhanasaundaryalahari 
Parivahasrotah-saraniriva simanthasaranih 

Vahanthi sindūram prabalakabari-bhara-thimira 
Dhvisham brundair-bandhikruthamiva navinarka-kirariam 


‘Thanotu kshémam nah’; ‘nah kshémam thanothu’ in prose 


order. The Acharya begins the stanza auspiciously by saying, ‘May 
it bring wellbeing to all of us.’ 


What is to bring us well-being? 

‘Simantha-sarami’: the way created by the parting line of the 
hair. 

‘Simantham’ means the parting line of the hair. ‘Sarari’ 
denotes a path, a line, a wave. Here it means a line. 


‘May the parting line of the hair of Ambal bring us all well- 
being.’ 

We perform a samskara called ‘simantham’ during the 
pregnancy of a woman. It is intended for the well-being of the child 
she is carrying. Strictly speaking, the rite is ‘simantonnayana’ = 
‘simantha+unnayana’. ‘Unnayana’ means ‘drawing upward’. 
‘simantham’ means parting of the hair. Drawing upward (from the 
forehead) along the parting of the hair with a porcupine quill is 
beneficial to the foetus. This rite is ‘simanthonnayana’ . 


The ceremony of wearing bangles and simantham are 
performed during the pregnancy of a woman. The wearing of 
bangles is not for beauty alone. For women the bangles are a 


697 


protection. We wear on our wrists black or red strings called 
‘raksha’ (protection). There is a ceremony called kankarta- 
dharatiam’ during marriage and other functions. It is meant not 
only to protect us from external harm; it imparts us strength of will 
and gives us protection in the task [or ceremony] we are about to 
undertake. The wearing of a bangle or a bracelet is said to proclaim 
one’s determination to carry out some task. Apart from the 
wearing of a string, the wearing of bangles too is a protection for 
women. 


Why is “simantham’ known as the parting line of the hair? 
‘Sima’ is border, boundary. We [people in Tamil Nadu] speak of 
‘Telungu simai’ and ‘Malayalam simai’. It means that the areas 
referred to are enclosed by four boundaries. We used to refer to 


England, the land of the people who ruled us, the land far away 
from our own, as Simai. 


‘Antam’ is end. ‘Sima’ + ‘antham’ is ‘simantham’. The end 
of the boundary is ‘simantham’. Strictly speaking ‘sima+antam’ 
must be ‘simantham’ . The seer who was the friend of all the world 
must be called ‘Viswamitra’, but as we know we pronounce the 
nama as ‘Viswamitra’. In the latter word the a that should be short 
is used as long and in the former the ‘a’ that should be long is used 
short. There are exceptions like these [to the rules of samasa and 
sandhij. 

The end of which or what border is simantham [with 
reference to the samskara]? The ‘end’ of a woman’s person or 
form. It was during the 20th century that it came to denote the end 
of the male person or form! So long as men had their sikha, how 
could there have been a parting of the hair for them? Perhaps when 
they were children their hair must have been parted and also 
braided. There are two ‘borders’ for the human body, the head 
and the feet. On the first border, that is the head, the parting line of 
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the hair ends with the Brahmarandhra in the crown of the head. 
That is why itis called simantha. 


Mahalakshmi resides permanently in five places. In the case 
of her idol we have to invoke her presence, make her reside in it 
and instal it to the accompaniment of the prana-prathista manthra 
[the ceremony in which life is infused into the idol]. But in the five 
places I was speaking about she resides naturally without any 
ceremonial. These are the lotus, the forehead of the elephant, the 
hindpart of the cow, the back of the bilva leaf and the parting of the 
hair of sumangalis. We apply turmeric and kumkuma to the face of 
the cow; it is to make her more beautiful; but when it comes to 
puja we perform it to her hindpart. We must touch our eyes with 
the same hand with which we have touched the hindpart of the cow 
in reverence. When we perform puja to Lakshmi the rib of the 
bilva leaf must touch the idol; the rib is seen on the back of the leaf 
and it is there that the goddess is present. The fruit of the bilva tree 
is called ‘Sriphala’. Thulasi, that is so dear to Mahavishnu, is not 
included among the abodes of Lakshmi. In fact there are accounts 
in the Puranas of Lakshmi picking up a quarrel with Tulasi because 
of her (Thulasi) being another wife of Mahavishnu. The bilva that is 
so dear to Siva is mentioned in the (Vedhic hymn of) ‘Sristiktha’ as 
being associated with Lakshmi. One manthra in it says that the 
bilva fruit is a product of Lakshmi’s austerities and that it is 
capable of removing the ‘alakshmi’ that is in you and outside of 
you. Such is the special quality of the fruit. As for the bilva leaf 
Lakshmi resides permanently on its back, on the rib. Like the 
rékha [here meaning rib] of the bilva leaf‘is the parting line of the 
hair of sumangalis. 

The Acharyd gives greater importance to the parting of the 
hair of Ambal than to any other part of her body because it is in 
that that Lakshmi resides, Lakshmi the Mother and the 
personification of all good fortune. This importance is reflected in 
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the fact that the Acharya also associates the parting of the hair with 
the title of the hymn itself, Saundaryalahari. Whether it was the 
Acharya himself who gave his hymn that title or someone who 
came after him, the reason for choosing it - a term that occurs in 
the stanza itself- is that itis beautiful and wholly appropriate to the 
work. 


‘Saundaryalahari means a wave of beauty, a flood of 
beauty.I said that when the formless Parasakthi took the form that 
bestows grace it created waves of beauty. That form is 
‘Saundaryalahari . Ambal’s divinety auspicious figure is the flood 
of beauty arising from her grace, says the acharya. He uses the 
term referring to its association with her parting line of hair, 
sumantha. 


Does it mean that, according to him, the wave of beauty of 
Ambal is created by that simantha? No. He remarks that it is from 
her divine face that the wave of beauty originates: ‘Thava 
Vadhana-saundaryalahari.’ This is appropriate. Although Ambal’s 
entire body is a flood of beauty, is not her head, as that of any 
individual, the most important part? And it is the head which gives 
a person his identity. If someone wants to look at us he has to do so 
with his eyes, speak to us with his mouth, and listen to us with his 
ears; and if we give him food he has to eat it with his mouth. All 
such activities are controlled by the brain which is also part of the 
head. Even beauty is known from a person’s eyes, nose, teeth and 
the disposition of his or her face. Emotions too are gauged from the 
face. If a man is beautiful it means his face is beautiful. The beauty 
of hands and legs comes later. Ambal’s sidelong glance, gentle 
smile and nectarine speech: all these belong to her face. That is 


why the Acharya says that from her face spring waves of her 
beauty. 


This flow of beauty is the motherly form assumed by the 


Paramathma to give us the highest blessing, and well-being; indeed 
its very purpose is to bestow grace onus. 
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‘Thanothu kshémam nah thava Vadhana-saundaryalahari. ’ 


‘Mother, the flood of beauty flowing from your beautiful 
face is not mere beauty. It is grace [a flood of grace], and may it 
bring us well being.’ 


What is the special connection of ‘simantha’ with all this? 
Let us consider. 


‘Vahanthi sindiiram.’ 


The Acharya says that the simantha carries sindura. Mention 
of sindura will remind some of the red-coloured powder used in 
the Siddha system of medicine. From its red colour the medicine is 
called chendiram (in Tamil). People speak of ‘Sindiira Vinayaka’, 
Ganapathi who is all red. In the North, and in some rare cases in 
the South also, Ganapathi is seen smeared with sindura. Like the 
god who is worshipped first, Anjanéya who is adored last is also 
covered with sindira. But not other deities. Sindūra is specially 
applied to the Adhi deity and the Antha deity alone [to the first and 
the last, Vinayakaand Hanuman]. 


In the old texts, kumkuma is referred to as sindira. When 
Mother Védha prostrates herself before Ambal, keeping her head 
at the feet of the goddess, the kumkuma in the parting of her hair 
sticks to Ambal’s feet and becomes her padadhali (dust on her 
feet), so it is mentioned in the Sahasrandmam. The kumkuma in 
the parting of the hair is called here ‘simantha-sinduri ’. It is learnt 
from the Sahasrandmam that the kumkuma is applied to the 
parting of the hair and that what Ambal wears on the forehead, 
between the eyebrows, is the bindu (dot) with musk :the name, 
‘Mukhachandra-kalankabha-mruganabhi-viséshaka’, occurs in 
the Sahasranamam. Like the blemish on the moon is the musk dot 
on Ambal’ face. Since this name comes between the one that 
describes the forehead and the one that describes the eyebrows, it 
is clear that the reference is to the spot between the eyebrows. 
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Kumkuma in the parting of the hair ‘simantha-sindiri’- here too 
the Acharya refers to the kumkuma in the parting of the hair as 
sindtra. 

According to the Sasthras the place where women must 
apply sindtra, praying for the long life of their husbands and for all 
good fortune, is the parting of the hair. The kumkuma worn in the 
middle of the forehead is an adornment. The space between the 
eyebrows is connected with one-pointedness of the mind as one 
meditates on the Paramathma; that is why sandal-paste and ashes 
are worn there. Even so, it is not specially important for 
sumangalis. In the old days they first applied kumkuma to the 
parting of the hair and then only to the forehead. 


To invoke the presence of Mahalakshmi, who is also called 
Bhagyalakshmi (the goddess of fortune), kumkuma must be 
applied to her abode which is on the line of parting of the hair. 
There are women who smear it liberally on the entire line of 
parting. If not in this manner kumkuma must be applied just above 
the forehead where the parting of the hair starts. 


Ambika has kumkuma all through the parting line of her 
hair: ‘vahanthi sindiram sumanthasaranii’, ‘the way of the parting 
of the hair in which kumkuma is worn.’ It is only when the 
kumkuma is applied to the entire line of the parting that there will 
be a ‘kumkuma sarani’, a path of kumkuma. If it is applied only to 
the starting point of the parting it will be a big dot and no more. 
From what the Acharya says subsequently (his description is the 
soul of his poetic imagination and the aesthetic pleasure afforded 
by the stanza) Ambika has applied a big dot where the parting 
begins and extended it upwards in a thin streak all the way of the 
parting. 

There is nothing signifying greater good fortune or joy than 
meditating on Ambal’s parting of hair. The divine presence of 
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Ambal is all auspiciousness and the parting of her hair in which 
Mahalakshmi resides is adorned by kumkuma. 


Wherever Ambal is present there Lakshmi is seen as her 
companion and attendant. The Supreme Goddess is flanked by 
Lakshmi and Sarasvathi who fan her with fly-whisks, so says the 
Sahasranamam: ‘Sa-chamararama-vani -savya-dakshina-sévitha. ’ 
Instead of having them as companions, Ambalhas them as her two 
eyes; they say this is the divine form of Kamakshi. ‘Ka’ stands for 
Sarasvathi, ‘Ma’ for Lakshmi: and ‘aksa’ is eye: so the three 
syllables together (‘Kamakshi’) mean one who has Ka and Ma for 
her eyes. 


The Acharya says in a later stanza (64) that Ambäl lifts up 
Sarasvathi and places her on the tip of her own tongue. I had told 
you that speech is of special importance to Ambdl. When we speak 
of very learned men we say that Sarasvathi dances on the tip of 
their tongues. Similarly, , the Acharya says that Sarasvathi resides 
on the tip of Ambal’s tongue. After much atheistic talk, the tongue 
of the speaker, it is said, becomes calloused. Here it is the 
opposite. Constantly speaking about Jsvara’s sport and extolling 
his various qualities -- in the manner of performing japa - Ambal’s 
tongue becomes red like a hibiscus flower. Hibiscus is called ‘japa’ 
in Sanskrit. By telling the story of Isvara in the manner of doing 
japa, Ambdal’s tongue becomes red like ‘japa’. 

The Acharya thus indulges in verbal play. When Ambal’s 
tongue becomes red thus, Sarasvathi dwelling on its tip also 
becomes red like an image made of gems, says the Acharya. In 
keeping with the fact that Ambal is mentioned in many places as 
having made the white-complexioned Siva red, she makes his 
sister (Sarasvathi) also a revolutionary! We saw earlier of how 
poets worship Ambal as a red-coloured Sarasvathi and compose 
poetry that is a wave of the erotic rasa. Here the white Sarasvathi is 
conceived of as the red Sarasvathi. 
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Of the two who serve Ambal by fanning her with the fly- 
whisk, one (Sarasvathi) is elevated by her by being placed on the 
tip of her tongue while the other (Mahalakshmi) is given a higher 
place by being placed in the parting of her hair where she decorates 
Ambal with sindura. 


The simantha of any sumangali is the abode of 
Bhagyalakshmi; how much more exalted must be the simantha of 
Ambal who is the source of all good fortune? We must meditate on 
it as the pinnacle of all good fortune and beauty. At the very 
beginning of Abhirami-Anthadhi, Abhiramibhatta calls the 
simantha-sindira ‘uchchi-thilakam’. Mark the term uchchi- 
thilakam [the tilaka on the crown of the head]; it is not the tilaka on 
the forehead. Sumangalis, apart from applying kumkuma to the 
forehead, must wear the same on the uchchi, the parting of the 
hair. 

The hair of Ambal, which is like the forest of indhivaras 
described in the previous stanza, is divided by the parting in the 
middle. The parting is naturally white. But Ambal, who makes the 
white-complexioned Siva and Sarasvathi red, makes the parting of 
her hair also the same colour. Her tresses of hair are like waves of 
glossy black and the parting shines amidst themas a bright red line. 


Many ofus are unable to appreciate beauty like this. We turn 
away from objects of beauty, reject them as useless, since we are 
interested only in things of utility. But some do have an aesthetic 
sense. As for the poets, when they see an object of beauty, they do 


not stop with it, they seek or think of other objects of beauty, 
create their own images of beauty. 


What simile does Suggest itself to the Acharya after seeing 
[with his mind’s eye] the glossy black hair of Ambal which is like 


the waves of the blue-black sea and its line of parting which is like 
red colour flowing throughit? 
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....prabala-kabari-bhara-thimira 
Dvisham brundair-bandhikruthamiva navinarka-kiraniam 


‘Navinarka kirartam’: ‘arka’= the sun; ‘arka-kirariam’ = ray 
of the sun. ‘Navina arka’ = the new sun - i.e. the rising sun. 
‘Navinarkakiratiam’ = ray of the rising sun. 


What does the rising sun look like? He is vermilion in colour, 
which is also the colour of Rajarajésvari. The Sahasranamam says 
the same thing, ‘Udhyadh-bhanu’. 


The Acharya sees the parting of the hair of Ambal, smeared 
with sindira, as a ray of the rising sun. The big dot she has applied 
to the spot where the parting of the hair starts is like the rising sun. 
The line of kumkuma starting from it is like a ray of the rising sun. 


‘Prabala - kabaribhara - thimira - dvisham brundair 
bandhikutham. ’ What is the meaning of this tongue-twisting line? 
Through the sound of the words, whether it is pleasing or harsh, 
the Acharya conveys his meaning. Here the words sound as if they 
are daring us to a fight. Who is going to fight with whom? The 
theme here is the parting of the hair of Ambal. Who is coming to 
wrestle with it [the parting of Ambal’s hair]? 

‘Kabari-bhara-thimiram’: the darkness that is the black 
mass of Ambal’s hair. ‘Prabala’ comes as its adjective. The literal 
meaning of Prabha is ‘specially forceful or strong’. The Acharya 
qualifies the darkness that is Ambal's black tresses of hair with this 
word, Ambal’s black hair that is especially strong. And when one 
feels one is excessively strong one becomes belligerent. But with 
whom will the darkness of Ambal’s hair pick up a quarrel, with 
whom will it fight? Darkness fights with what? With light. 
Darkness goes to battle with the rising sun which is its born enemy 
and which brings night to an end and creates daytime. Here, if 
darkness is Ambal’s hair, the rising sun is the kumkuma in the 
parting of her hair. Had she applied it to some other part of her 
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body, like her hand or, leg, the hair would not be able to do 
anything about it. Ambal has placed the rising sun on the crown of 
her head and thus given an opportunity to her hair to fight with it. 
And, indeed, the darkness of her hair has set out to fight with the 
rising sun with all gusto. 


When light approaches, darkness has to flee. When you 
place a lamp in an area of darkness, the darkness takes to flight. 
Day after day the sun makes its appearance and day after day 
darkness disappears as the sun rises. When one obtains jnana, 
ajnana is dispelled without leaving any trace. We compare this to 
darkness being dispelled as the sun appears. How can darkness 
oppose the sun with courage? [The reference is to the darkness of 
Ambal’s hair.] If it is contrary to what one expects (contrary to 
Nature), it is due to the encouragement given it by Ambdl, to the 
darkness of her hair. If a person feels that he has the liberty to do 
anything it means he has been given ‘room’ to do whatever he 
likes. Ambal has given darkness (her hair) a place (that is room) on 
her head itself. She dotes on it by oiling it every day so as to 
enhance its glossiness and by wearing in it celestial flowers. It is 


because of her support and encouragement that it has become 
excessively strong. 


IA story is told of Garuda and Adhisésha.] ‘Garuda, are you 
well?’ asks Adhisesha. ‘If one is in one’s own place one will be 


well,’ is the answer, and it has become a well-known saying. The 
case of Ambal’shair is similar. 


Adhi 


Adhiseésha is afraid of going to Vaikunta where Vishnu holds 
court. There all the importance is for Garuda. In the ocean of milk 
it is Adhisésha who supports Vishnu and as he does so he has to 
remain in one place. But once Vishnu laves his couch of Adhisésha 
it is Garuda who assumes importance. In temple after temple (in 
Tamil Nadu) there is a sanctum to him and he is called ‘Periya 
Thiruvadi’ facing Vishnu. Unlike Adhisésha who has to remain in 
one place supporting Vishnu, Garuda flies from place to place 
carrying Vishnu on his back. If an elephant-king raises a cry of 
distress in some world or other it is Garuda who has to rush to the 
spot with Vishnu on his back. 


The snake and Garuda are born enemies. It is always Garuda 
who wins [if there is a fight between the two]. Garuda tears the 
snake to shreds and gobbles it up. The snake which is feared by 
everybody itself trembles at the mention of Garuda’s name. The 
elephant has nightmares of the lion and the rat of the cat. 


Adhisésha who is the support of the whole world trembles 
before‘Garudazhvar (Azhwars are vaishnava saints. Garudha is 
given the status of Azhwar) who is the vehicle of Vishrīu. So he is 
afraid of going to Vaikuntha where Vishriu holds court. 


Adhisésha who trembles before Garuda saw the latter when 
he came to worship Vishnu who was reclining on the great serpent 
in the ocean of milk. Adhisésha was proud of his importance in the 
ocean of milk; especially because Vishru reclined on him. Vishiu 
in fact lay like a huge green mountain stretching his body from 
head to foot on him and this gave Adhisésha some courage and 
confidence due to the feeling that he was protected by the god. 

Ordinarily, when we see people who are superior to us in 
position and strength, we must prostrate ourselves before them 
without mentioning their names. If we meet a person of the same 
rank and status we must make inquiries about his health, well- 
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being, etc, andask him, ‘Are you well?’ Even then we must not call 
him by his name. If the person we meet is younger, we may 
address him by his name and ask him, ‘Are you well?’ 


Adhisésha who had always been fearful of Garuda as one 
superior to him was now emboldened to speak to him because 
Vishitu was reclining on him. He thought that he was now 
occupying a position higher than that of Garuda and felt the urge to 
have a dig at him. So he called Garuda by his name and asked, 
‘Garuda! Are you all right?’ 


Garuda understood how Adhisésha had suddenly become 
bold. And his reply showed how clever he was. He said: ‘Anyone 
will be well if he is where he ought to be.’ 


Adhisésha asked Garuda about his well-being. Fear is the 
biggest cause of unhappiness and Garudha has had no cause for 
fear at any time. It is Adhisesha who is half the time unhappy 
because of his fear. It is only when he is with Vishnu that he is 
without any fear. When he asks Garuda about his well-being, the 
king of birds has a dig at him in his reply: ‘ifone is where one ought 
to be, one will be well.’ So goes the story. 


Even planets have their power only when they are in their 
own houses. So one must be where one ought to be. 


Darkness is in trouble in some place or other in the world. 
What may be called its direct foe is light and it is unable to 
encounter it (light). When the rising sun appears, it has to flee 
unable to face its onslaught. The infant sun is a greater enemy of 
darkness than the ‘bigger’ midday sun. It does not know the 
‘bigger’ sun at all. As soon as the infant sun appears it runs away 
from it. ‘Although I was keeping the whole world within my grasp, 
as the little sun appears I have to run away,’ Stinks darkness to 
itself, angry because of the humiliation it has to suffer (at the hands 
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of the sun). It takes a vow: ‘One day I will get hold of this infant 
sun and will have it bound so that I may not feel threatened by it.’ 


Now Ambal has gathered that darkness into her tresses of 
hair. Then she has combed that hair and placed the infant sun in it. 
Darkness, finding new courage, is now full of exchitement and 
happiness. 


Darkness surrounds the sun on Ambdl’s forehead (the sun in 
the form of the sindiira tilaka) and swallows the rays emanating 
from it. Contrary to the usual phenomenon of light swallowing 
darkness, here it is darkness that consumes light. Like the light of 
the sun forming a halo round it and pervading all space, should not 
the sindtra tilaka of Ambadl, that is like the rising sun, spread its 
light all over Ambal’s head and make her hair a lustrous red? But 
only one ray of this sun is seen and it is in the form of the red- 
coloured parting line of Ambal’s hair. All the remaining rays lie 
buried in the hair which shines in all its black glory. This means 
that the darkness of the hair has fought with the red lustre of the 
sun, triumphed over it, rendered it incapable of rising again You 
must meditate on this hair of Ambal. The parting of the hair of the 
great sumangali is a lustrous red smeared with kumkuma. Around 
it, and almost pressing against it, is the mass of hair that appears in 
waves of black. The blackness of the hair enhances the redness of 
the line of parting and this redness, in its turn, intensifies the 
blackness of the hair itself. 


The darkness that is Ambal’s mass of hair challenges the 
rising sun in the form of the sindira tilaka on her forehead thus: 
‘Now see what you can do to me.’ Then, surrounding it on all 
sides, it devours all its rays, leaving just one untouched. 


Why does the darkness of Ambdal’s hair leave just one ray 
undevoured? If it has not done so there will be no evidence of its 
having fought with the sun. There are so many red objects that do 
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not have rays emitting light. So we would think this is just another 
example of the same kind [the ray not devoured by darkness]. If 
there is just one ray of the sun left we would look at it in 
amazement and recognise that all the other rays have been 
‘conquered’ by the darkness. 


‘Dvisham brundaih’means ‘by the enemy forces in their 
hordes.’ ‘Dvisham’ is derived from ‘dvish’; “brundam’ is a 
collection. The darkness that we see, as wave after wave of 
Ambal’s hair, resembles enemy forces arrayed before us. 
‘Bandikruthamiva’: as if imprisoned by this invading army. The 
rising sun that is the stmantha sindūra looks as if imprisoned. 


Not to speak of the rays that were devoured, what about the 
ray that is left undevoured? Is this ray at least allowed to remain in 
freedom? No. It has been clapped in gaol and it cannot move this 
side or that. The parting of the hair must be in the middle, not on 
any side. We cannot change its place as we like. From the word 
‘bandikrutham’ we infer that the line of parting of the hair is not 
free to move this side or that. If the divine presence is needed, the 
parting should not be on this or that side and must be right in the 
middle. The kumkuma must be made of pure turmeric, not of 
maida or of artificial colours - itis all evil. 


The word ‘bandham’ means among other things ‘to arrest’. 


‘ 3 . 
Bandh’means ‘prisoner’. ‘Bandhikrutham iva’ means ‘as if 
arrested.’ 


If Ambal’s sindura simantha is seen in the middle of the mass 


of her hair, it looks as if arrested by the hordes of the enemy forces 
of darkness. 


“What is the connection between the lazy sun that is the 
parting of Ambal’s hair, the sun that suffered at the hands of 


darkness, and the wave of beauty of the Supreme Goddess that 
creates well-being of the highest order?’ 
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In the previous stanza we saw that, with the blackness that is 
thamas, Ambal dispels the darkness of nescience. Here she exalts 
the simantha, the parting line of her hair, that has suffered defeat 
in a sense [at the hands of the very darkness], and with that itself 
creates well-being. The simantha, the abode of Lakshmi, is in fact 
the resting place of all well-being. Its defeat is only a matter of 
imagination. ‘Bandhikruthamiva’, ‘as if imprisoned’: it is not that 
itis really or permanently imprisoned. 

Now let us see the exalted position of the parting line of 
Ambal’s hair: it is the very soul of the stanza. The Acharya in fact 
mentions it first and then only does he speak of its failure. It was I 
who changed the order thinking that the stanza should not 
conclude on a note of failure [that is the failure suffered by the 
simantha at the hands of the darkness of the hair]. The first two 
lines of the stanza: 


Thanothu kshémam nasthava-Vadhana-saundaryalahari 
parivahasrothah-saraniriva simanthasaramih 


Ordinarily great poets use words sparingly and merely 
suggest the meaning they want to convey. Also they do not use a 
number of words in a stanza meaning the same, i.e. synonyms. If 
at all they use more than one word with the same meaning, it is to 
underline the importance of the subject they are dealing with. 


Here four words, ‘lahari’, ‘parivaham’, ‘sréthas’ and 
‘sarami’, are used. They have more or less the same meaning. It is 
to convey the idea forcefully, how great the flow of Ambdal’s 
beauty is, that these four words with almost the same meaning are 
used in the same context. 


There is a point in my saying ‘more or less the same 
meaning’. Actually the four words do not all mean precisely the 
same thing. A great poet would be reluctant to use words that have 
an identical sense. Though ordinary people may not differentiate 
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between the words, the learned would note the minute differences 
in their meaning [the nuances] and use them in such a manner as to 
heighten the literary flavour of the poem concerned. 


It is thus that the four words differ in their meanings. 
‘Lahari’ is a wave on the surface of water; ‘parivaham’ is the same 
as ‘pravaham’ and is a stream that has its course over a large area. 
‘Srothas’ need not be a turbulent flow but a canal. ‘Sarari as 
mentioned in the term ‘simantha-sarani’, is a straight flow. No 
river flows in a straight line; so ‘saramii’ is like a man-made chanal. 
‘Lahari’ is that which rises and falls in the same place, then 
‘parivaham’ or ‘pravaham’ that courses through a number of 
places over a large area; afterwards ‘srothas’ which is a stream 
coursing through in a disciplined manner so to speak; and lastly 


‘sarani’ which is a man-made canal meant to carry the water from 
the ‘srothas’. 


Ambal’s beauty is like this. It rises as a wave from her face 
and then spreads as a ‘parivaham’. When it touches the top of her 
forehead it becomes a river and when the mass of hair becomes 
embankments for the river it refuses to be contained by them. 
Ambal’s beauty has to be like this: it must go beyond all shores, all 
embankments. It is no matter of pride for it if embankments are 
built to contain it ‘Vakthra-Lakshmiparivaha...’ : ‘the flow of 
lustre of the face’ is the term mentioned in the Sahasranamam. 
Ambal’s beauty flows round her face like a river, as if contained by 
it; then it becomes placid along the forehead but becomes a quick 
flow without being contained by the shore of the hair. All of a 
sudden this flow of the loveliness of Ambal’s face breaks over the 
shores, and rising above, as if against all obstacles, becomes 
narrow and straight as the darkness [the darkness of her hair] 
Presses against it from both sides. It now takes the course of a 
canal. This canal (sarani) is the line of parting of Ambal’s hair 
(simantha-sarani). Her simantha is a line representing her beauty 
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which is but an expression of her compassion. Above it, and 
beyond it, you do not see any part of the goddess’s body. When we 
pray for the well-being of all, as a blessing of Ambal’s beauty, we 
give particular importance to the wave of beauty of her face, 
“Vadhana-saundaryalahari’. The Acharya gives here even greater 
importance to Ambal’s simantha which is a channel created by the 
loveliness of her face rising as a flow against all obstacles. 


For the sake of Krisha Paramathma, a path was created 
across the Yamuna which was in flood. The flood of beauty of 
Ambal’s face has made a path for itself amid her tresses of black 
hair which are like a flood of darkness, like the Yamuna itself. 


‘Thanothu kshemam nah.’ If we read this stanza with all our 
heart, meditating on Ambal, her beauty will save us from being 
imprisoned by all those hordes of our enemies like desire. We will 
obtain spiritual uplift and will be blessed with the power to do good 
to all the world also. 


* ek 


THE TWO HALF-MOONS -THAT CHANGED PLACES 


In the next stanza (45), although the description of Ambal’s 
hair continues, what is important in it is the delineation of her face. 
Itis in connection with it that we have a reference to the hair falling 
over her forehead. 

It is customary to compare the face to the lotus. The terms 
‘mukhakamalam’ and ‘Vadhandravindam’ [both meaning ‘lotus 
face’] are frequently seen in books. What the Acharya does is not 
making a general comparison of Ambal’s face to the lotus. He deals 
with the various similarities between the World Mother’s face and 
the lotus, ‘item by item’. 

The lotus unfolds its petals little by little and that is part of its 
beauty. Ambāl’s gentle smile is similar. Her lips part slowly, 
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tenderly, revealing the enchantment of her smile and showing the 
teeth inside which are like the filaments of a lotus. Like the lotus 
again, Ambdal’s face has a sweet fragrance. The bee remains 
embedded in the lotus imbibing its nectar. A number of bees keep 
buzzing round it. The one who burnt Manmatha with his eye 
(Manmatha who had a bow made of bees), the eyes of the same 
one, Paramésvara, become black bees imbibing the nectar that is 
the sweetness of Ambal’s face. The hair playfully falling over her 
forehead looks like a swarm of bees surrounding a lotus. In this 


fashion, the Acharya brings in may parallels between Ambal and 
the lotus. 


The face like the moon is as conventional a description as the 
face like the lotus. If something novel is attempted in a poem it 
means an extra element of literary rasa imparted to it. This is 
precisely what the Acharya does in the next stanza (46): 


Lalatam lavanya-dhyuthi-vimalamabhathi thava yadh 

Dvithiyam thanmanyémakutaghatitham Chandrasakalam 

Viparyasa-nyasadh ubha yamapi Sambhiya cha mithah 

Sudhalépasyuthih pariniamathi raka-himakarah 

Likening the face of a human being or a deity [as mentioned 
before] to the lotus is a convention that many poets have followed. 
The Acharya has himself resorted to it often. Mika refers to 
Ambal thus: ‘Rakachandra-samana-kanthi-Vadhana’. ‘Raka’ is 
the full moon. Even our present stanza concludes with a mention of 
the full moon, ‘Raka-himakarah’. But it is not used as a simile for 


the entire face of Ambal. Were it so there would be nothing 
remarkable aboutit. 


What then does the Acharya say? 


From the way I have explained the meaning of stanzas by 
rearranging the words, you must have yourselves understood that 
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‘Makutaghatithamchandra-sakalam’ means Ambdal’s crown 
encrusted with the crescent moon. ‘Lalatam’ is forehead and 
‘vimalam’ means ‘without any blemish or impurity’. ‘Dhyuthi’ is 
lustre, light. ‘Abhathi’ means shines. ‘Thava’ means your(s). 
“Yadh’- that which; ‘tath’ = that. (“Than-manye’ is ‘thath-manye’). 
‘Manye’ - think - it has been used in an earlier stanza (43). 


“Adhvaitham’ or ‘adhvithiyam’ means that which has no 
second. It is the opposite of “dhvithiyam’; so it could be guessed 
that the word ‘ dhvithiyam ‘ in the stanza means ‘the second’ 
Altogether what do the first two lines mean? 


‘Your forehead that is unblemished and that shines with a 
beautiful lustre looks like a second image of the half-moon 
adorning your crown.’ 


Simply, ’it means there is a half-moon on Ambal’s head. 


Ambal and Isvara carry the crescent moon of Thrithiya or 
the third day (of the bright fortnight), not the Ashtami Chandra 
(moon of the eighth day). The half-moon is of Ashtami. But if you 
look closely at the crescent moon of the third day depicted on idols 
and in paintings, you will note that the two ends of the crescent 
have dots which, if connected, would form the diameter of the full 
moon. If it is the Ashtami moon (half-moon) you will see the line 
joining these points. On the third day following the new moon they 
will not be seen. You will see what looks like a slice of pumpkin, 
the rest of the half-moon being scooped out. If you see the 
crescent moon of the third day in the sky you will see the outline 
up to the points of the diameter. If you look at it more closely you 
will even see the outline of the full moon faintly. It is the half-moon 
that is on Ambal’s head. 

' The semicircular forehead of Ambal looks like a half-moon. 

The Sahasranamam also refers to it by the name, ‘Ashtamī- 
Chandra-vibhrajadhalikasthala -sobhitha’. 
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Ambéal has one half-moon on the crown, the second half- 
moon being her forehead itself. 


It is now that we come to the intriguing part of the stanza. 


Viparyasa-nyasadh ubhayamapi sambhuya cha mithah 
Sudhalépasyuthih parinamathiraka-himakarah 


‘Ubhayamapi’ = both (the two), half moon of the crown and 
the half moon that is the forehead. ‘Ubhayah’- two (both). 
Perumal or Vishriu being with Sridévi and Bhūdēvi is referred to 
by Bhatthas as being with ‘Ubhaya-nachchiyargal’ [ ‘nachchiyar’, 
Tamil word, means a queen, here consort of Vishriu]. The upper 
half of the moon and the lower half of the moon, ‘“mithah’=- 
mutually, one with the other - 


‘Viparyasa-nyasadh’: the phrase should not be split thus, 
‘Viparya-sanyasadh’ , to mean that the reference is to a sannyasin. 
‘Viparyasa’ means reverse order, making something upside down. 
‘Nyasam’ has the sense here of joining. 


How do you find the two half-moons, the upper and the 
lower ones? What is on the crown is the lower half of the full moon 
and below that is Ambal’s forehead shaped like the upper half of 
the full moon. In other words the upper half of the full moon is the 
lower one here and the lower half is the upper one here. If the two 


are joined together in the reverse order? ‘Sambhuya cha’: if they 
are glued together? ....... 


‘How can the two be stuck together with paste? We may 
keep the one upon the other but how an they be securely pasted 
together Where do you find the gum good enough for this?’ 


Yes, there is such a gum. You need not go far looking for it. 
The moon itself has it. Does not the moon have amrutha, 
ambrosia? It also serves as a paste. ‘Sudha-lepa-syathih’: ‘sudha’ 
is nectar; ‘Jépa’ is paste or gum; ‘syathih’ is sewing. If you stick 
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the two parts together with paste there is the risk of their being 
separated. This gum called amrutha is not an ordinary paste or 
gum. It keeps the two parts sewn together secure and there will be 
no risk of their becoming separated. 


Thus if you take the half-moon on Ambdl’s head and the 
half-moon, that is her forehead and, reversing the two, sew [join] 
them together with the nectar exuding from the moon itself - ‘raka 
himakarh parinamathi’ - you will get the full moon. 


Instead of speaking of Ambal’s whole face as the full moon, 
the Acharya speaks of her forehead as a half moon and, taking the 
half moon on the head, he asks us to keep the two reversed and 
fasten the together with amrutha [which is exuded by the moon 
itself]. Thus out of his strange imagination is created the full moon. 
He concludes the stanza with the words ‘raka himakarah’: 


In the end, when referring to the full moon, he describes it 
‘himakarah’, remembering how it rains coolness. Earlier he had 
spoken of it as exuding ‘sudha’ or nectar. With parmima, that is 
‘raka’, the Acharya has associated coolness. The full moon of the 
month of Margasirsha which rains coolness has a special 
significance. ‘Thiruvadhirai ‘[Thiru+Ardhra or Sri Ardhra] is 
celebrated on this day. When the cold of the winter combined with 
the coolness of the full moon, Nataraja who embodies the universe 
is bathed the whole night in sandal-paste. ‘Adhirai’ is from 
‘Ardhra’ and it means wet. There is a verse which says that near 
Nataraja who is wet because of his abhishéka of various kinds, is 
Ambél, the daughter of the mountain of snow, and herself wet in 
her compassion. ‘Vame bhage daya 'rdra Himagiri-duhitha. "In the 
very first stanza (42) of the ‘Saundaryalahar? section of the hymn 
the Acharya calls Ambdl ‘Himagirisutha’ and he refers here to the 
full moon as ‘himakara’. It occurs to me that he must have been 
reminded of the abhisheka performed to Nataraja on the day of 
Ardhra’ 
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THE EYEBROWS AS BOW-THE EYES AS BOWSTRING 


The next stanza (47) is more knotty than this (46). I wonder 
whether I shall be able to make you understand all the poetic 
device adopted in it. The effort to explain it all I regard as puja 
offered to Ambal; and to try to grasp the meaning of the stanza is 
to make us think of her and to keep us going around her again and 
again. Were the stanza part of an ordinary hymn it could be 
explained easily. It is not possible to fix our minds on Ambal, 
without taking some trouble. Poetic beauty consists in imagery 
that is ingeniously and intelligently expressed, in resorting to 
certain literary devices to convey ideas: these will keep us 
brooding for long so as to discover the meaning of the passage in 
question. The Acharya has blessed us with a few such difficult 
stanzas on Ambal. Much time will be needed to grasp their 
meaning. The time spent in understanding them will be time spent 
in thinking of Ambal. That must be the reason why the Acharya 
composed such verses. As we keep unravelling the tangled skein 
these verses are we will keep meditating on Ambal. At the same 
time removing the tangles in the stanzas will be of help to us in 
becoming freed from the complexities, difficulties, of life itself. 
Now for the sloka: 


Bhruvaubhugné kinchidhbhuvana -bhaya-bhanga-vyasanini 
Thvadhiyé néthrabhyam madhukara-ruchibh yam dhruthaguiam 
Dhanurmanye savyétharakara-gruhitham Ra thipathéh 
Prakoshté mushtau cha sthagayathi nigudantharam Umé 


‘Bhruvau’ the two eyebrows. The Tamil ‘puruvam’ and the 
English ‘brow‘ are both derived from the Sanskrit ‘bhru’. Its dual 


form is “bhruvau’. How do Ambal’s brows look? ‘Kinchidh 
bhuvanah’, somewhat knitted. 


Are they knitted in anger? No. When one is lost in thought 
-_ the brows become knitted and it is the same case with Ambél’s 
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brows. When the brows are creased in anger they are raised a bit 
and they will not look arched as they should naturally. Now 
Ambal's brows are more curved than they are even naturally. They 
are arched like this when she grants abhaya (freedom from fear) or 
when she is sad because her children are experiencing fear. 


‘I look at Ambal. Her brows are knitted. I feel she is lost in 
thought. This is confirmed by the expression on her face. What 
does her face suggest? That she is vyasanini.’ 


‘Vyasana’ means sorrow, worry. Why does Ambal feel sad 
or how is she vyasanini? After describing her as ‘Anandalahari’ 
and ‘Chidanandalahari’, what is the sense, Swami, in saying that 
she is sad and that her brows are creased because of that? 


Yes. She is indeed Anandalahari within. However, is she not 
our Mother? Is she not the Mother of all the worlds? People are 
suffering agony, trapped as they are in the fear of worldly 
existence. Ambdal has shown them many ways in which they can 
free themselves from such existence. But they have ignored them 
and are suffering because of it. They are always gripped by one 
fear or another. Ambal is sad - she is vyasanini because she is 
worried about banishing this fear from all the worlds: ‘bhuvana- 
bhaya-bhanga-vyasanini.’ ‘Bhaya-bhanga’ : Amba] will break 
down, destroy, fear. ‘Dhanurbhangam’ means breaking the bow, 
is it not? Ambal will break down our fear. She will now and then 
think of new ways of how we can conquer our fear or reveal to us 
[make known to us] āchāryās for the same purpose. This is the 
reason [her concern for us] why she has flickered her brows, 
brows that are arched like bows. 

In an earlier stanza (24) we had this: ‘Kshanachalithayoh 
bhrilatikayoh’. By momentarily flickering her brows Ambal 
makes the Panchakruthya deities perform their functions. She is 
all-powerful and the embodiment of all bliss. The Supreme Being 
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that she is, when she is in the aspect of Mother, all are her 
children, including grass, worms, insects, humans, celestials. Just 
as an ordinary mother is worried about her children, she, the 
World Mother, is anxious about all her offspring. ‘These children 
of mine should not know any hardship, any fear. But they are 
suffering, they are in fear’, thus worried, the Compassionate One 
is lost in thought and knots her eyebrows in her sorrow -- 


From the brows of a person we can know his or her mind. 
The Acharya has composed the stanza based on his close 
observation of this phenomenon. ‘My children must not know any 
fear; but they seem to be already in its grip, so’ Ambal thinks to 
herself, worrying. It is not explicitly stated in the stanza that she 
knits her brows in her worry. Does she perhaps exclaim angrily, 
“Who is that? Who is trying to hurt my children?’ The brows are 
creased when we speak in an intimidating voice. Even when we 


remove a person’s worries and keep him in good cheer our brows 
curve in another fashion. 


Ambal has taken upon herself the duty of protecting people 
from fear. But does she remove their fear after they are gripped by 
it or does she prevent them from becoming subject to it? For a 
mother it seems particularly appropriate if, as a precaution, she 
sees to it that her children are kept away from fear. But then the 
idea of ‘bhuvana-bhayabhanga’ does not fit in here. No, no, there 
is nothing remarkable about fear being kept at bay from her 
children. In that case there will be no opportunity for us to keep 
thinking of Ambal and of our hearts melting in remembrance of her 
compassion: we are not likely to develop love for her. When we are 
gripped by fear and she destroys it we will feel happy that we are 
freed from fear and in our joy rush to our Mother and clasp her. 


I have spoken to you about these stanzas, their beauty of 
expression, the beauty of the meaning they convey. But what I 
have been able to convey to you about the beauty is not beauty at 
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all. There is far more in them that is really beautiful and I am 
unable to speak about it. Connoisseurs and devotees may be able to 
discover in these passages greater beauty than I have been able to 
discern [or speak about]. 


When one’s eyebrows are wrinkled in sorrow we cannot 
keep appreciating them. But the Acharya is all appreciation for 
them [that is for Ambal’s eyebrows that are wrinkled in sorrow]. 


Our attention is riveted by these eyebrows and we gaze at 
them forgetting ourselves. It means that they are not an ordinary 
growth of hair and that there is something great about them. The 
Acharya discovers this greatness and speaks about it in the next 
three lines. On the whole, this is in keeping with what is conveyed 
at the beginning of the third line. 


‘Dhanur manyé.’ - ‘I regard the two brows as a bow.’ 


The bow is a curved object. The eyebrow is also arched. All 
poets compare brows to the bow. However, you must not make the 
mistake of thinking that the Acharya is doing the same. As stated 
often, he sees everything from a new angle. Even when he 
apparently repeats the imagery already used by other poets he 
adds a new dimension, anew meaning, to it. 


He does the same here. He does not see the eyebrows of 
Ambal as two separate bows. Instead he sees the two together as 
one bow. A bow from one end to the other need not be a single 
arch. Are not there bows that consist of two arches? For the 
Acharya the two brows of Ambāl are the two halves of the same 
bow. The curves of the two brows are the two halves of the same 
bow. When a skilled archer strings his bow, the tension caused will 
create vibrations that spread like waves along the string. The 
wrinkles formed in the brows are similar. The two eyebrows 


together forma single bow - ‘dhanurmanye. x 


But the two brows do not meet. That is just above the tip of 
the nose the two brows do not meet since there is no growth of hair 
there. According to the Samudrika-Sasthra, hair growing in that 
area is not one of the characteristics of women belonging to a noble 
class. There is a saying (in Tamil) : ‘Eyebrows joined will unjoin 
(ruin) the family.’ That Ambal has no hair between her eyebrows 
shows that she is a lady of an exalted type. But this fact goes 
against the poetic concept (that Ambal’s eyebrows make a single 
bow). When the two brows are together likened to a bow, what 
about the gap between them? Is it not absurd to imagine that a bow 
broken like this in the middle will stay in one piece? 


The gap applies not only to the stick part of the bow. The 
bow also consists of the string joining its two tips. In the second 
line the Acharya says that Ambdal’s eyes which shine like bees 
make up the black string of the bow (consisting of her two brows). 
As for the string it too is broken at the bridge of her nose. That the 
string stays in one piece without being broken makes the entire 
idea of the stick of the bow and its string doubly absurd. 


Here lies the Acharya’s poetic genius: in overcoming the 
hindrance that appears in the way that his imagination takes him. 
He invites trouble by imagining the eyebrows - which ought to be 
two separate bows - as a single one. But he overcomes it with a 
novel explanation for the bow being defective in that it has a gap 
between its two parts. He argues that it is not a defect at all. 


He says that this bow belongs to Manmatha. ‘Rathipathéh’- 
Rathi’s pathi (husband) is Manmatha - ‘Rathipathéh dhanur 
manyé’: ‘I think it is the bow of Manmatha.’ 


‘What is your authority for thinking so?’ ‘Yes, I’ll show you 
the authority.’ “Thvadhiye nethrabhyam madhukararuchibhyam 
dhruthagunam. ’ This is the authority. 
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‘Thvadhiye’ = your; ‘madhukara-ruchibhyam’ = (that) shine 
like bees; ‘nethrabhyam’ = with the two eyes; ‘dhruthaguriam’ = 
(the bow) with the string; ‘guriam’ means here string. Ambal’s left 
and right eyes (the forehead eye is not taken into account here) 
shine like black bees. The forehead eye is red in colour, so it 
cannot naturally be described as a black bee. The sharp look of the 
two eyes which are like black bees takes in all creatures of the 
world. The effect of their gaze is such that the two bees that are the 
eyes look like an entire row of bees. When a number of individual 
still photographs are shown (projected on the screen) at a certain 
speed you see them as a continuous sequence (the principle of 
motion pictures). Similarly, though there are only two black bees 
(the two eyes) their rotating movement, together with their 
sparkle, create the illusion of a row of bees which, again, 
resembles a string made up of bees. Above that is the bow (Ambal’s 
brows) and appropriate to it the string made up of the row of bees 
(as suggested in the description given above). The string of bees is 
part of Manmatha’s bow. Remember what is mentioned in an 
earlier stanza (6), ‘maurvimadhukaramayi.’ That is why I regard it 


as the bow of Manmatha.’ 


‘All right. So far so good. This was the reason for your being 
rooted to the spot, forgetting yourself when you saw Ambal’s 
brows. Is not Manmatha’s bow sugarcane? In the brows of the 
World Mother flows the sweet sugarcane juice of her compassion. 
That is why you are unable to take your eyes off that scene. Who is 
it that Manmatha is going to conquer by stringing his bow?’ 


‘Who else but Paramésvara? Any time he may become 
Dakshinamarthi and remain all by himself in quietude. “That is 
why, to prevent him from doing so, Manmatha is ready with his 
bow stringed so that Paramésvara as Father will be with Mother 
(Ambal) and keep blessing the world. It is Ambal who, in her 
generosity, has given him such power and authority (as to make 
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Paramésvarda a victim of his arrow). He, Manmatha, is just her tool. 
It is to demonstrate this truth that he shows Ambdl’s brows and 
eyes as his instruments.’ 


‘Is the tangled skein of the stanza unravelled? No. We have 
not come to it yet and to the poetic trickery played by the 
Acharya. Ihave not answered the question of how the bow, though 
broken, remains in one piece. Here is the complication and I am 
going to deal with it now. The Acharya too has it in the last line of 
the stanza: ‘Prakoshté mushtau cha sthagayathi nigidhantharam 
Umé.’ 


‘Savyétharakara-gruhitam’, these words in the third line 
must be taken together with the above. Therein lies the crux of the 
matter. 


The stanza concludes with the word, ‘Umé.’ That is, the 
Acharya is addressing the goddess. There is no snag in it, no 
complication. Let us see the rest. 


‘Prakoshté’ = with the wrist; ‘mushtau cha = and with the 


fists: that is the mudra or gesture made by a wrestler, mushti or the 
clenched fist. 


In the clenched fist the two joints of the fingers press against 
the palm. In Tamil mushti is ‘mutti’. There is a term ‘mutti 
Parppan’. In the past there were Brahmins who were sworn not to 
beg for more than one fistful of rice from any household in an 
agrahara [the Brahmin quarter in a village]. ‘Mutti Parppan’ refers 
to such a Brahmin. Nowadays the Brahmin keeps knocking at 
every door in search of money and comfort; that is the sort of 
mutti Parppan he is today. [Muttihere means knocking. ] 


‘Prakoshté mushtau ca’ means the wrist and the fist. 
Sthagayathi nigidhantharam’: ‘nighidha antharam’ means the 


inter-space that is not seen. S keeping something 
hidden. 
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The meaning of the fourth line together with these words : 
‘The middle part of the bow and of the string are not seen since 
they are hidden by Manmatha’s wrist and fist.’ 


As an archer wields his bow he holds the middle portion of 
its stick with his fist. Then that part, which is held by the fist, will 
not be seen. Similarly since his wrist comes against the string the 
middle part of the string also will not be visible. At a glance the 
stick of the bow and its string will be seen with a gap in the middle 
of both, but surprisingly enough the two remain in position. Only 
on subsequent examination will you realise that the bow and the 
string are not broken and that the parts that seemed broken are 
hidden by the wrist and fist of the archer. ‘The space between the 
eyebrows of Ambai that has no hair in it and the space between the 
two eyes that are obstructed by the bridge of the nose seem such as 
to break the bow and the string. Actually they are not broken. It is 
the fist and the wrist of Manmatha who is holding the bow and the 
string that conceal those parts.’ The Acharya gives such an 
ingenious explanation. 


Which hand is concealing the middle part of the bow and 
how? The right or the left? This is answered in the earlier line: 
‘Savya-ithara-karagruhitam.’ ‘Savya’ is right; ‘savya-ithara-kara’ 
means the hand that is other than the right one, that is the left 
hand. ‘Gruhitam’ means that which is held. The Acharya speaks of 
Ambal’s brows forming the bow held by Manmatha’s left hand. 


‘Savya’ also means left. In Sanskrit there are a number of 
words that have opposite meanings, ‘Chaya’ means both shadow 
and light; ‘sithi’ means both black and white; ‘aghoram’ denotes 
what is fierce as well as what is not fierce. ‘Nyasam’ and 
‘sannyasam’ mean being together, or ‘leaving’ or ‘renouncing’. In 
the same way ‘savya’ yields the meaning of left as well as right. The 
Sahasrandmam mentions a name of Ambal according to which 
Lakshmi and Sarasvathi who are to her left and right fan her with 
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fly-whisks: ‘Sa-chamara-Rama-Vami-savyadakshina-sévitha. ’ 
‘Dakshina’ is right, so ‘savya’ has to mean left here. But, 
generally, ‘savya’ denotes right. The right hand is thought to be 
superior to the left. ‘Apasavyam’ means ‘not right, inauspicious, 
indecent’. In English too right is right and left is wrong. 


Here the Acharya too refers to right as ‘savya.’ In the next 
stanza he says Ambal’s right eye is the sun and left eye the moon. 
Here too he uses he word ‘savya’ for right: ‘savyam thava 
nayanam.’ 


‘All right. Why all this explanation? Is it not enough to say 
that Manmatha holds the bow (the bow made up of her brows) with 
either of his hands, right or left?’ 


No, it is not enough. The middle part of the stick of the bow 
and the middle part of the string are hidden. We must clearly state 
which of the two hands the archer uses to hold the bow. The 
Acharya is famous for using words economically. He is like 
housewives who manage their households without any waste and 
make proper use of things. Then why does he say ‘savya ithara- 
kara-gruhitam’ instead of merely saying ‘kara gruhitam’? 


‘Left* can be indicated with one word, ‘vamam’; instead of 
that the Acharya uses ‘savyetharam’ (other than the right). This he 
does deliberately. Usually archers hold their bow with their left 
hand and string the arrow with the right. More important than 
holding the bow is discharging the arrow. It is only with the right 
hand that we can do things facilely. Extremely skilled people have 
the ability to do things with their left hand also. Manmatha has 
such a skill. He holds the bow with his right hand, that is with his 

savya-kara’, not ‘savya-ithara-kara’ as mentioned here, and 
strings the arrow, which is the more important task, with his left 
hand or ‘savya-ithara-kara’. It shows that he is a great archer. 


Archers who hold their bows with their right hand are honoured 
with the name of ‘Savyasachins.’ 
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Arjuna has this name, ‘Savyasachin.’ In the Gita the Lord 
tells him ‘Nimitta matram bhava Savyasachin.’ The bow is just an 
instrument in the hands of Arjuna doing the bidding of the Lord. 
Indeed Arjuna himself is a tool in the hands of Krishna carrying out 
his will. ‘As a great ambidextrous archer you draw the string of 
your bow. But you yourself are subject to me when I make you my 
bow and draw your string. I am the Savyasachin of Savyasachins,’ 
the Lord condenses his concept in four words (in the Gita). 


Indra is the presiding deity of rain and the Thunderbolt, 
Vajrayudha is his admantine weapon. To prevent one from being 
hit by lightning verse containing ten names of Arjuna is recited. 
One of the ten names is “Savyasachin.’ 


Arjuna Phalguriah Parthah Kiriti Svéthavahanah 
Bhibhathsuh Vijayah Krishriah Savyasachi Dhananjayah 


‘Leave aside Arjuna and his story. Why bring them in? 
Manmatha is also a Savyasachin like him. Even so the Acharya 
mentions pointedly that he holds the bow (that is made of the 
brows of Ambal) with the hand other than savya. What is the 
point? Please speak aboutit.’ 


I will. When an archer holds the middle part of his bow with 
his hand, whether the middle part of the string is hidden or not will 
depend on how we are watching the scene, from which side of him. 
Now visualise the scene for yourself. When we suppose that 
Manmatha bends Ambal’s brows, taking them together for a bow, 
on which side of him, are we positioned? On his left side. Ambal’s 
face is on his right. It will be the back of the head. If Ambal’s face is 
held upright, the bow of brows will be across it. So the one who 
holds it also will be crosswise in relation to her. On his right, 
Ambal’s face will hide him like a wall. So we cannot see him from 
that side. We will have only the left side free from where we can 


watch the scene freely. 
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When seeing him like this, suppose he is holding the bow 
with his right hand, we will then see the four fingers of that hand 
bent in, gripping the middle of the bow. So, instead of the clenched 
fist, we will see only the palm covered by the fingers. Even now the 
middle part of the bow will be hidden, but if the bow is not held 
tightly there is the likelihood of the middle part of the bow being 
revealed a little bit through the fingers. When the fingers are kept 
tightly together and bent in, their second and third joints will not 
be as closely held together as the first. If the grip on the bow is 
loosened a bit its middle part will show itself. ` 


The back of the clenched fist is different from the inner part 
where the fingers are folded in and held together with an effort. 
The back of the fist is one single part as God has made it. So it 
serves well as a shield covering the middle part of the bow. 


If Manmatha is holding the bow (made up of Ambal’s brows) 
with his right hand we, who are on his left, will not be able to see 
the back of the fist which conceals well the middle part of the bow. 


More important is the question of the string. The Acharya 
mentions ‘prakoshtam’ first, the archer’s wrist hiding the middle 
of the string and only after this does he speaks of the fist (“mushtau 
cha’) concealing the middle of the stick of the bow. The continuity 
of the string (the string is made up of Ambal’s eyes) is broken by 
the bridge of the nose. This break will not be seen from our angle 
(when Manmatha is holding the bow with his right hand we are on 
his left). In our view, since his hand will be on the other side of the 


string, it will not be hidden by his wrist and the middle part of the 
string will be seen fully. 


In this case the simile will go wrong. The middle of the string 
being concealed by the wrist of the archer cannot be compared to 
the fact of the space between Ambal’s eyes (where their continuity 
seems to be broken) being hidden bythenose. ~ 
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Imagine that Manmatha holds the bow with his left hand. 
‘Excellent! Excellent!’ you would exclaim. Everything will be in 
order. The fist will hide the middle part of the bow without 
revealing a bit of it. The wrist holding the middle part of the string 
will hide it from our view. 


l have, I believe, somewhat unravelled the tangle. Or is your 
head still in a whirl? So let us go to the next stanza (48). 


The sum and substance of the stanza is this. The greatness of 
Ambal is that she restored Manmatha to life, Manmatha who had 
been reduced to ashes by Isvara. She did so because the sport of 
creation must go on. But people born in the process of creation 
become spoiled. Although Ambdl by herself can save them, she 
thought they would like to see Mother and Father together. 
‘Without appearing before people to bless them Isvara keeps 
remaining in solitude, thus Ambal thought to herself and she 
flickered her eyebrows in her worry. The one who had received 
the gift of life from her (Manmatha) took advantage of her knitted 
brows, using them as his bow. He speaks as if addressing Ambal : ‘I 
will come to your help, Mother. If I keep wielding this bow, at the 
appropriate moment, with my arrow | can turn him (Isvara) away 
from his state of detachment. The last time when I approached him 
with my sugarcane bow, boasting that I could do it (make love 
spring in Siva’s heart for Parvathi) I was reduced to ashes. But now 
I will reside in your face, make a bow and string (the stick of the 
bow and its string) with your eyebrows and eyes. I will not fail as I 
did last time. There is no doubt about my success this time.’ 


It is by being submissive to the knitting of the eyebrows by 
Ambal that all great deities from Brahma to Sadasiva become 
engaged in their respective functions. Let us meditate on her 
knitted eyebrows and seek refuge in them. Manmatha then will flee 


from us. 
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THE THREE EYES : THE THREE GUNAS 


The crown, the tresses of hair, the line of parting of the hair, 
the hair falling over the forehead, the forehead itself, the 
eyebrows: all these having been portrayed, Ambdl’s eyes are the 
next to be described. The eyes are of special importance to 
anyone. One of the endearing terms used in fondling children is ‘O 
you my eye, O you the pupil of my eye!’ (the apple of the eye). 
Nobody says, ‘ʻO my ear’ or ‘ʻO my nose’! The goddess who is 
famous for her sidelong glance that expresses all her compassion 
has many names in which the eye figures as a suffix ‘Kamakshi’, 
‘Minakshi’, ‘Visalakshi’, ‘Nilayathakshi’, ‘Anjanakshi’. 

In the previous stanza (47) there was a passing reference to 
Ambal’s eyes. The Acharya compares them to black bees. But 
more importance is given in that stanza to the goddess’s eyebrows. 
And there is no mention at all in it of her forehead eye which is of 


special significance to her. The Acharya speaks of all her eyes in 
the present stanza (48). 


Ahah sūthē savyam thava nayanam arkathmakathaya 
Thriyamam vamam thé srujathi rajaninayakathaya 
Thruthiya the dhrushtih dharadhalitha~-hemaambuja-ruchih 
Samadhaththé sandhyam dhivasa-nisayoh antharacharim 


Ambal’s left and right eyes are like blue lotuses and shine 
like two black bees. The eye between them, the eye in the 
forehead, is different and is like molten gold. It is indeed like fire. 


We must have read about Isvara’s forehead eye. When he opens it 
there is ablaze. The forehead eye is like fire. 


The left and right eyes of Ambika are the sun and the moon. 
In the (Védhic) ‘Purushasiiktha’ alone is it mentioned that the 
moon was born of the mind of the Paramapurusha (the Supreme 


Being), that the sun was born of his eye-and only the sun-and that 
fire was born of his mouth. 
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All other texts, the Sasthras and Puraras have it that the 
Paramathma’s right eye is the sun, that his left eye is the moon and 
that his forehead eye is Agni or fire. 


When there is sun it is daytime. This is mentioned in the first 
line of the stanza. ‘Your right eye’--‘savyam nayanam’ (the 
‘savyam’ used in the previous stanza is seen here again) -having the 
character of the sun (arkah = sun; ‘athmakathaga’ = having his 
nature or character); ‘ahah’= daytime; ‘suthé’ = creates, so says 
the sloka. ‘Ahah’means daytime. ‘Aharnisam’, or ‘ahdrathram’, 
means day and night together. ‘Your right eye having the nature of 
the sun creates daytime.’ 


In the second line the words ‘thé vamam’ must be read with 
the word ‘nayanam’ added to them. Then you get the meaning, 
‘your left eye’. ‘Your left eye is ‘rajani-nayakathaya’;*: that is 
your left eye has the nature of the lord of the night, i.e. the moon; 
‘thriyamam srujathi’, it creates night. A day has eight “yamas’. Of 
them, leaving daytime, dawn and dusk, the time of darkness is 
three yamas, nine hours. So night is called ‘thri-yama’. “Your left 
eye, having the nature of the moon, creates night.’ 


‘Thruthiya the dhrushtih’= ‘your third eye’. Apart from the 
left and right eyes is the eye in the forehead, and how is it? 
‘Dharadhalitha:’ it has the beauty of a flower just unfolding, little 
by little. What other special quality does it have? ‘Hemambuja 
ruchih’: it shines like a red golden lotus. ‘Hemambuja’ = golden 
lotus. In the temple of Minakshi [in Mad(h)urai] there is a 
pond of golden lotuses. It is called ‘Svarnapushkarini’ or 
‘Hemapushkarini’. Ambal’s forehead eye is a golden lotus. The 
reference here is not to yellow gold, what is called ‘musa gold’; but 
gold that has the hue of the rose, reddish gold. 


The idea that the Paramathma’s right and left eyes create day 
and night has been expressed by many. Our Acharya has to add 
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something new. Others have not related the third eye to any part of 
the day. This is precisely what the Acharya does here, that too ina 
novel way. He says that the forehead eye creates that beautiful part 
of the day, the morning hour or twilight, after night and before 
daybreak; and dusk, i.e. the hour before night begins. ‘Dhivasa- 
nisayoh antharacharim sandhyam samadhaththe. ’ 


‘Dhivasam’ means daytime. But, usually, words like 
‘dhivasam ‘dhinam’, the Tamil ‘nal’ and the English ‘day’ denote a 
full day, the 24-hour period including daytime and night. This may 
be because it is during daytime that we do most of our work; we 
spend most of the night in sleep. 


After speaking about daytime and night, can ‘sandhya’ be 

left out? Hiranyakasipu received a boon according to which he was 
not to die either during day or at night. The Lord ingeniously used 
the time sandhya to ‘finish him off’. There are two sandhyas, 
‘prathah sandhya and ‘sayam sandhya’, dawn and dusk. During 
these two sandhyas our minds are naturally absorbed in the 
Paramathma. Sandhyavandana is the backbone of our religious 
observances. Can we fail to perform it? If Ambdl’s right and left 
eyes create daytime and night, has not the eye between them (the 
forehead eye) necessarily to create the two sandhyas, dawn and 
dusk? The skies during dawn and dusk are red and the forehead 
eye of Ambal is a golden red. So there is no doubt that the two 
sandhyas are created by the eye in her forehead. 


That Ambél is Time personified is explained by the Acharya 
as he deals with her eyes. 


Ambal’s eyes do not stop with creating the different periods 
of the day. The Acharya says in another stanza (53) that they 
create even the deities in charge of creation, sustenance and 
dissolution. Here all the three eyes are spoken of together. The 
three eyes have each a different colour, red, white and black, and 
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they represent the three gurias, rajas, sathva and thamas. At the 
deluge it is from these eyes that Ambdal creates the deities for the 
conduct of cosmic affairs : Brahma who is rajasik, Vishnu who is 
Sathvik, and Rudra who is thamasik, to perform the functions of 
creation, sustenance and dissolution. 


Although the function of dissolution is mentioned here, in 
another stanza (55), the Acharya wonders whether he should 
speak of Ambal, who is Mother, as causing the deluge. So he 
states: “When you shut your eyes the world will perish. When you 
open them it will rise again. With your heart of a Mother you now 
feel that the world that has risen must not be dissolved. That is why 
you remain without closing your eyes.’ That the celestials do not 
close their eyes is well known. Celestials like Indra came disguising 
themselves as Nala for the svayamvara of Damayanthi. 
Damayanthi was able to make out the true Nala from the fact that 
his feet touched the ground and that he blinked his eyes. The 
Acharya says very beautifully that Ambal does not wink her eyes 
because she thinks if she does so the world will perish. He speaks 
thus in appreciation of a Mother’s heart. 


The Acharya gives a description (in Stanza 54) of the three 
colours in the eyes of Ambal which are different from what we 
have already seen, the three colours which are the source of the 
three gurias. The Ganga looks white in colour: the river originating 
in the hair of the white complexioned Siva. The Yamuna is dark. 
‘Kala’ is dark as in the word ‘kala-mégha’ (dark cloud). The 
Yamuna is also called ‘Kalindhi’ and it is associated with Krishrīa 
which name also means dark. There is a third river (an invisible 
one) which is an underground stream joining the above two at 
Prayaga and it is called Sarasvathi. The Acharya speaks of the 
Sond, not of the Sarasvathi. The reason is it is red, the word ‘sona’ 
itself means red. The redness of what we call ‘aruna’ is Sona. If the 
Ganga stands for Siva, the Yamuna for Vishnu, Sona stands for 
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Ambal. Ambal’s pet son is Vignésvara. In the Sond river you obtain 
the red stone called ‘SOnabhadra’ which represents Vignésvara. In 
this river called Sone [in the North] I have bathed and gathered 
from it a number of Sonabhadra stones. Ambal’s eyes have the 
white look, the black look and the red look; they are the 
confluence of the three sacred rivers of the Ganga, the Yamuna and 
the Sond. So they are sinless, ‘anagha’. (‘Agham’ = sin; ‘anagham’ 
= without sin, virtuous.) May Ambal’s glance, which is the 
confluence of the three sacred rivers, wash away our sins and 
make us pure, so prays the Acharya. ‘Pavithrikarthum nah’: here 
too, as usual, he uses the plural ‘nah’. He prays on behalf of all of 
us. It is a universal prayer made by our Acharya who represents 
the pinnacle of sanctity. 


NETHRA AND KSHETHRA 


Apparswamigalhas composed a Thiruthandagam (devotional 
songs) called Kshéthira Kovai stringing together the names of a 
number of holy places. In the same way, the Acharya has 


composed a stanza on places (49), each name having two 
meanings. 


Visala Kalyani sphutaruchir Ayodhya Kuvala yaih 
Krapadharadharakimapimadhura Bhogavathika 
Avanthi dhrushtis thé bahunagara-visthara-vijaya 
Dhruvam thaththannama-vyavahararia-yogya vijayathé. 


Everybody would know that Ayodhya, Dhara, Bhojaraja’s 
capital, Avanti (Ujjayini is the same) are the names of cities. 
‘Visala’ which comes first in the stanza is also the name of a place: 
it is another name for Badarinath. Devotees chant there: ‘Jay 
Badari-Visal!’ There is a place called Kalyani: which is in Bidar 
district, Karnataka. It was the capital of what was called Kunthala 
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désa during the Acharya’s time. In later centuries the Chalukyas of 
Vatapi, after their fall, rose again as the Chalukyas of Kalyani and 
ruled from this city. 


Bhogavati is another city. We have come to know that what 
is now called Kambat in Gujarat was Bhogavati. ‘Cambay’ must be 
the anglicised form of Kambat. The arm of the Arabian Sea there is 
called the Gulf of Cambay. ‘Bay’ and ‘gulf’ are portions of the sea 
that seem to encroach into land or fill wide openings in it. A bay is 
wider than a gulf. The Bay of Bengal that stretches between India 
and Burma is big in area while the Gulf of Mannar is a narrow strip 
of sea between India and Sri Lanka. Though there is ‘bay’ in 
Cambay, the reference is to a gulf and not to a bay. The once 
famous port town of Kambat is Bhogavati. 


‘Vijaya’ does not refer to Hampi Vijayanagara in Bellary 
district, Karnataka; nor does it to the Vijayanagara principality of 
Srikakulam district, Andhra Pradesh, ruled by the famous 
Gajapathi rajas. In the old days the one was distinguished from the 
other by being differently spelt: the former as ‘Vijaya’ and the 
latter as ‘Viziya’ (or ‘Vizia’). Hampi Vijayanagara was the capital 
of the famous Vijayanagara Empire. It was originally named by 
Bukkaraya after its founder Sri Vidhyaranyaswami. Then it came 
to be changed to Vijayanagara. The city was built in mid-14th 
century. The other Vijayanagara in Andhra Pradesh is also not 
known to have existed during the Acharya’s time. So the Vijaya 
mentioned by him must be some other ancient city. Perhaps 
Kurukshethra. The Gita concludes with the statement: “Wherever 
Krishria is, wherever Arjuna is, there is Vijaya (victory).’ Was 4 
not in Kurukshethra that Krishia taught Arjuna the Gita? Arjuna is 
also called ‘Vijaya’ and Krishzta blessed him with victory (vijaya) in 
the war. 

The eight cities thus listed are not ordinary places. They are 


famous centres, ‘Kshéthras.’ But what is their connection with 
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Ambal? Her glance takes in the entire cosmos. It is also cast on all 
big cities and thereby wins over all those living in them with her 
compassion. A raja takes up arms, lays siege to cities and achieves 
victory over them. As for Ambal she keeps enlarging her empire by 
casting her compassionate glance on city after city, town after 
town. Thus, although she conquers many a city, many a place, 
eight of them are important because of their receiving her special 
grace. Their names are mentioned in the stanza. We must note 
here that the names of these cities speak of what distinguishes 
Ambal’s glance, its characteristics. Thus the Acharya has used 
words which yield two meanings. 


The names of the eight cities, ‘Visala’, ‘Kalyani’, ‘Ayodhya’ 
and so on, are associated with Ambal’s dhrushti, her glance or 
look. The commentators have given accurate definitions of ‘Visala- 
dhrushti’, ‘Kalyana-dhrushti’ and so on. I will speak about them 
according to their generally understood meaning. 


Since Ambal’s glance is wide-ranging it is called ‘Visala’ and 
since it creates the well-being of all the world it is known as 
‘Kalyani. ’ 

‘Ayodhya’ literally means that which cannot be defeated in 
war, invincible. The rulers of the Itshvaku dynasty built fortresses 
and made the city impregnable. We may also explain the meaning 
of the name thus: ‘No enemy king ever dared to invade the city and 
capture it, so it does not know what is war--and thus Ayodhya.’ 
How is this name related to Ambal’s glance? Since dhrushti, 
glance, originates in the eye it is also referred to as the eye. The 
eye is usually compared to the kuvala or the kuvalaya, the blue 
water-lily: we read about ‘kuvala eyes’, ‘eyes equal in beauty to 
kuvalaya flowers’. The upamāna [that with which something is 
compared] is sometimes sought to be downgraded by the upaméya 
[the subject of comparison]. In this manner we say, ‘eyes that scoff 
at kuvalaya flowers’. This depreciation takes an ‘aggressive’ form 
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when we say, ‘eyes that conquer kuvalaya flowers’. The Acharya 
here expresses the idea that Ambal’s eyes are not capable of being 
conquered by kuvalaya flowers. He uses the word ‘Ayodhya’ for 
that which cannot be conquered: “Ayodhya kuvalayaih’. 


Ambal’s glance is the source of a rain of compassion. The 
name of the city of Dhara comes twice in the words, ‘Krupa- 
dhara-adhara’. [The second ‘Dhara’ is in ‘adhara’.] Is not Dhara 
the city of Bhoja who was famous for his largesse? The words 
suggest that Ambdal’s compassion may be obtained in flow after 
flow. 


Ambal is the embodiment of sweetness. How nectarine must 
be her glance? That is why it is called ‘madhura’. Mathura is a city 
in the North. The city of which we in the South are proud, 
Mad(h)urai, was the capital of the Pandyas. 


They say Bhogavati is a place in Prayaga. The capital of the 
netherworld and the Ganga that flows there are both known as 
Bhogavati. The Ganga flows not only in this world but also in the 
celestial world and the nether-world. In the celestial world it is 
called Mandakini, in this world it is Bhagirathi and in the nether 
world it is Bhogavati. But since the Acharya speaks in these stanzas 
only of the cities of this world, there is no point in bringing in the 
Ganga of the nether world or its capital city. Bhogavati must be 
what is now known as Kambat. 

How does the name Bhogavati relate to Ambal’s glance? The 
word means that which is fit to be enjoyed. What greater joy can 
there be than that derived from Ambal’s glance falling upon us? So 
it is indeed Bhogavati. It gives pleasure to Isvara, so in that sense 
also the name is appropriate. 

‘Avanti’ means that which protects (act of protecting). The 
term, ‘mamava’ occurs in a number of (Carnatic) musical 
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compositions ‘Mamava’ = ‘mam ava’ = ‘protect me.’ “Av ans 


737 


‘protect’ and ‘avanam’ is protection; and ‘Avanti’ is the act of 
protecting. Ambal’s glance is a big protection, hence ‘Avanti’. 
Ujjayini, Vikramadhitya’s capital, is also called Avanti. Both the 
kingdom and its capital have the same name, ‘Avanti’. So as to 
avoid any confusion, it is said, Avanti came to mean the kingdom 
and Ujjayini, the capital. This Avanti (Ujjayini) also had the name 
of ‘ Visala’. 

Ayodhya, Mathura (let us assume the Northern city) and 
Avantiare three of the seven moksha-puris (cities of liberation). 


I have already spoken about Vijaya. Since Ambal makes a 
thriumphant tour of the cities her glance is Vijaya: ‘bahunagara- 
vistara-vijaya. ’ 

Even if Ambal’s glance falls on all the cities of the world, the 
eight. mentioned in the stanza are special since they have the 
distinction of. being named after the qualities of her dhrushti like 
Visala, Kalyana and so on. In pursuance of poetic beauty, the 
Acharya changes this and says that Ambal’s glance merits being 
known after the names of these cities: ‘Thath thath nama 
vyavaharana-yogya vijayathée’. ‘All those cities that receive the 
glance of Ambal in the course of her wide-ranging thriumphant 
tour, those glances shine as deserving of being called after them.’ 


‘Nayanam’ means ‘leading’. It is because the eye shows the 
way that we are able to walk (to move about). It means it is our 
leader. The leader is called ‘nayaka’ and the word is related to 
‘naya’. ‘Néta’ also means one whois in the forefront and shows the 
way. ‘Néthra’ and ‘neta’ are related words like ‘nayana’ and 
‘nayaka’. With the help of Ambal’s eyes that lead us on the path of 


sréyas, the Acharya undertakes a countrywide pilgrimage through 
this stanza. 
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AMBAL’S EYES AND POETRY 


In the next stanza (50) the Acharya relates Ambal’s eyes 
directly to poetry. 


Kavinam san darbha-sthabaka-makarandhaika-rasikam 
Kataksha-vyakshépa-bhramarakalabhau karma yugalam 
Amunchanthau dhrushtvā thava navarasasvādha-tharalāv 
Asuya-samsargadhalikanayanam kinchidharunam 


‘Asuya samsargath’: because of jealousy. Who is jealous? 
Jealous of what or of whom? In the presence of Parasakthi how can 
there be jealousy The jealousy is in Ambal’s own eyes. More 
correctly one eye is jealous of the other two. ‘Alikam’ = forehead. 
‘Alika -nayanam’ = the forehead eye. The third eye is jealous and 
has become bloodshot, a little red, because of it. ‘Kinchith’ = a little 
bit; ‘arunam’ = red. 


Poets wonder why that eye is red and try to explain the fact 
by saying that Ambal’s left and right eyes are the moon and the sun 
and that her third eye is fire and therefore red. This is not entirely 
correct. If you say that the eye in the forehead is fire and therefore 
red, what about the other two eyes? The right eye [following this 
logic] must have some sign to denote that it is the sun and the left 
eye similarly must have some sign to show that it is the moon. But 
in the case of both you do not see any signs [to show what they 
are]. The right eye that should be burning like the sun and the left 
eye that should be raining moonlight are entirely alike: and the two 
rain the nectar of Ambal’s sidelong glances. So we cannot accept 
the view that the third eye should be red since, metaphorically 
speaking, itis fire. 

The Acharya gives a reason for the third eye being red and it 
is different from that given by ordinary poets. In the beginning all 
three eyes were the same colour, that is they were like black 
water-lilies. Now the forehead eye alone has changed to ted. When 
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one becomes jealous or envious one’s face becomes red, does it 
not? Similarly, Ambal’s third eye has been affected by jealousy. In 
fact it is intensely affected by jealousy. That is why it has become 
red, observes the Acharya. 


‘Is such an explanation adequate? If the eye of jnāna of the 
Supreme Being (Ambal) is affected by jealousy, the reasons for the 
same must be given, how, why and so on. It must be proved point 
by point; only then can we accept the view that the eye is burning 
with jealousy.’ 


‘That’s all you need? The eye in the forehead is indeed 
jealous of the other two eyes and it can be easily proved.’ And it is 


in pursuance of this idea that the Acharya has composed the 
stanza. 


As great poets compose hymns to Ambal, hymns that arouse 
our sense of wonder, she listens intently to them. Being a great 
rasika, connoisseur, her ears imbibe the rasa of these hymns with 
such great interest as to make one think that they have assumed a 
special shape for the purpose. The concatenation of place, 
meaning, and so on that creates a favourable atmosphere for 
something is understood as ‘sandarbha’. Any weaving together of 
factors is sandarbha. Thus when the characters of the story told by 
a poem, the events and the various emotional states it describes 
and the ideas thrown up by the poet’s imagination, the words and 
metre he employs are woven together, the resultant literary work 
is ‘sandarbha’. In the present stanza the term refers to such poetic 
compositions, ‘sthabakas’, brought together by poets. A 
‘sthabaka’ is a bunch of flowers, a nosegay. Here it means a 
bouquet of words. A bunch of flowers also means the nectar 
exuded by it. Thus from the poetic nosegay flow the nine rasas as 
nectar. This nectar is the only sustenance for the ear of Ambal 
personified. ‘He’ (the ear personified) does not eat anything else. 
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‘Makaranda rasikam- makaranda eka rasikam’ : this nectar is the 
only thing that ‘he’ takes with relish. 


The Acharya uses the term ‘makarandaika rasikam’ in an 
earlier stanza (38) in which he speaks of Siva and Sakthi residing 
as a pair of hamsas in the anahata chakra. He mentions that they 
imbibe with relish the nectar in the lotus of jnana ¢alled ‘samvith’. 
Indeed they take in nothing other than this nectar: ‘Samunmilath 
samvithkamala-makarandaika rasikam. ’ 


The two ears that take delight in imbibing the nectar [poetic 
rasa] produced by great poets is referred to in this stanza (50) as 
‘karnayugalam’. But why is so much importance given to the ears 
in the context of dealing with the eyes? There is a reason. 


What are the right and left eves of Ambal like? In Sanskrit 
they are said to be ‘karnantha-visrantha-néthram ’. The Supreme 
Being’s eyes are so long that they touch the ears. If you happen to 
touch a cup brimming with honey, is not the next step of yours that 
of drinking it? Thus the eyes that touch the ear-cups of Ambal that 
are brimful of nectar become engrossed in imbibing it, tasting the 
sweet flavour of poetry. ‘Amunchanthau,’ says the Acharya : the 
eyes refuse to be parted from the ears and remain sticking to them. 
Ambal’s left and right eyes send their glances to their corners and 
through them start partaking of the poetic nectar with which her 
ears are filled. The glances are appropriately enough called little 
black bees. In a previous stanza the Acharya says that the string of 
bees (of Manmatha’s bow) is made up of Ambal’s glances. 
‘Bhramara’ means bee. In Srisaila, Ambal is called 

‘Bhramarambika’, meaning “Bee Mother’. Why Bee Mother? 
Because the Father there is the Mallika flower (jasmine), 
Mallikarjuna. Ambal as Bhramarambal buzzes around the fosg 
and imbibes the nectar of Sivananda. ‘Bhramara-kalabhaw’. 
‘Kalabha’ is a young one. When one is young one has the tendency 
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to keep eating all the time. The hunger of Ambdl’s eyes for the 
nectar of poetry is insatiable. That is why they are called 
‘Bhramara-kalabhaw’ . 


In this Ambal practises a little bit of deception. She has the 
responsibility of curbing the world’s thapa and papa (suffering and 
sinfulness). It is in the midst of carrying out this duty that she is 
lured by the beauty of the compositions of great poets. She would 
earn a bad name if she were to be guilty of dereliction of duty and 
keep listening to the songs of the poets. She thinks about it, and 
what she does is indeed a little bit of deception. ‘Let my sidelong 
glance be my blessing. The ambrosia of the sidelong glance will 
assuage the world’s suffering and sinfulness. At the same time I can 
keep imbibing the nectar of poetry.’ Thus she achieves her twin 
objective by performing a single task. 


‘Kataksha vydkshépa’: ‘vyakshépa’ is a kind of deceit, a 
pretext; ‘kataksha’ is the corner of the eye, sidelong glance. The 
sidelong glance has a special distinction. Greater value is attached 
to looking at a thing tenderly with the corner of the eye than 
looking straight at it; it has also greater beauty and greater grace. 


‘It’s all for the good,’ Ambal thinks to herself. ‘It is only 
when the bees that are my glances go near my ears can they 
partake of the honey of the literary nosegay of the poets, 
‘kavinam-sandarbha-sthabakamakarandam ’. At the same time, 
since they go up to the corners of my eyes, it will mean that my 
blessings are granted to the world through my sidelong glances. 
Instead of abandoning my duty of protecting the world so that I 
can listen to poetry and music, it will mean delighting myself in the 
beauty of literary compositions and at the same time of doing the 
duty of protecting the world through my sidelong glances,’ thus 
thinking Ambal knots together the two (protecting the world and 
listening to poetry) into a Single act. 
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Under the pretext of her sidelong glances - there is a trick or 
a bit of deceit in saying so-Ambal relishes the rasa of poetry: this is 
said in fun and in doing so the Acharya has his poetic licence witha 
view to enhanching the beauty of the passage in question. As a 
matter of fact, even though we do not deserve the compassion 
bestowed by the goddess through her sidelong glance, she rains it 
without any reason for the same. So it is said that she is ‘avyaja- 
krupa-katakshi’ [ ‘Avyaja - karuna - marthi’]. The purpose here is 
to speak about her high aesthetic sense. The Acharya indulges in a 
bit of fun by stating that Amba! blesses the world under the 
pretext of listening to poetry. 


Let that be. What about the jealousy of the third eye? 


It is only the left and right eyes that reach up to the ears. So 
they can, on the pretext of bestowing Ambdal’s sidelong glances, 
manage to reach up to her ears and partake of the nectar of poetry. 
-As for the third eye it is situated vertically in the forehead. Its 
look can take in the space between the eyebrows and the point of 
the parting of the hair. There is no question of its glance reaching 
up to the ears. 

When the left and right eyes, through their glances (that are 
bees), are able to become sated with the nectar of the poetry 
dedicated to isvara, the nectar that comes flooding, the forehead 
eye feels sad that it alone cannot have even a droplet of that nectar. 
So it becomes jealous of the other two eyes. And from jealousy 
springs anger which tinges the eye with a little red. 

‘It is not the eye of fire or any such thing. It is envy that has 
made Ambdl’s forehead eye red,’ observes the Acharya and puts 
forward his points to prove his statement. 

That Ambal takes delight in the hymns in praise of Isvara is 
not actually supported by this stanza. Such an idea ao en 
occurred to me. In two stanzas that come later (60 and 66) there is 
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mention of Ambal taking delight in Sarasvathi playing the via. In 
one of them (66) occurs the words, ‘vividham apadhanam 
Pasupathéh’: Sarasvathi sings the many sports of Pasupathi as she 
plays the viria. I had this in mind when I spoke about Ambal taking 
delight in the hymns in praise of Isvard. This is a subject that 
deserves to be elaborated upon separately. 


The other stanza (60) which says that Ambāl takes delight 
in Sarasvathi singing -‘Sarasvatyah sūkthih amruthalahari 
kauSalaharih’-starts with a line in which the word ‘Jahari’ comes 
twice. We have already dealt with Anandalahari, Saundaryalahari, 
Chidanandalahari and Srungaralahari. Here, though two more 
‘Jaharis’ are apparently added, in reality there is only one, the 
other being part of word play. ‘Amruthalahari’ is truly one of the 
Jaharis. But ‘kauSalahari’is not to be split into ‘kausa’ and ‘Jahari’: 
Itis ‘kausala’ and ‘hari’. 


‘Amruthalahari is a flood of ambrosia. Sarasvathi’s ‘sūktbi’ 
is her sweet speech. ( ‘Sakthi’, ‘sūktha’ = su - uktam, well-spoken. 
The Védhic hymns are sikthas: ‘Purushasiktha’, ‘Srisiiktha’, 
‘Rudrasiiktha’ ‘Durgasuktha’ and so on.) Sarasvathi’s speech is 
such as to detract from the excellence of the ambrosia even when it 
comes as a flood, in other words it is sweeter than ambrosia. This 
is the meaning of ‘amruthalahari kausala-hari’. ‘Kausala’ is skill or 
excellence; ‘hari’ is stealing or robbing. Ambdl’s ears which were 
earlier described as relishing the honey of the hymns of poets, the 
Acharya now describes as the ‘chuluka’ to contain Sarasvathi s 
sukthis. A chuluka is a small water-pot. The Acharya gives 
chuluké here the form of a person. When Ambal shakes her head in 
appreciation of Sarasvathi’s music, her ear ornaments jingle. This, 
says the Achdrya, stands for the appreciation expressed by the 

“ear-man’ inresponse to Sarasvathi’s singing. 


k*k 
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THE EYE : ABODE OF THE NINE RASAS 


After mentioning how the eyes delight themselving in the 
nine rasas, the Acharya describes how they (the eyes) themselves 
express these rasas on different occasions (Stanza 51). 


Sivé srungarardhra thadhi tharajané kuthsanapara 
Sarosha Gangayam Girisacharithé vismayavathi 
Harahibhyo bhitha sarasiruha-saubhagyayanatti 
Sakhishu sméra thé mayi janani dhrushtih sakaruna 


All emotional states or rasas are revealed through the eyes. 
The eyes reflect all feelings and urges. No emotion, no feeling, can 
be shown through the ears. The lips quivering in a particular 
manner may show anger or sorrow. When you laugh there is a 
particular kind of lip and facial movement. When you draw breath 
noisily it means that you are sorrowful, that you are sobbing. 
However, the eyes alone can reveal all your emotions. Love or 
desire, sorrow or anger, valour or disugst, envy or fear-and santa 
or tranquillity-all these are revealed by the eyes as a mirror of the 
mind. Karurfa among the rasas of dramaturgy denotes soka or 
sorrow. This karura as well as the karua or compassion of the 
Lord or Ambal revealed through their sidelong glances is also 
expressed by the eyes. When an artist paints a portrait he has to 
depict the eyes with care so as to reveal the mental state of the 
subject of the portrait, his or her feelings. If the look of the eye is 
changed a bit the expression too will change. In the same way a 
dancer (or an actor or actress) must portray the feelings of a 


character or enact a scene with proper eye movements. 


The Acharya speaks here of all the nine rasas flowing from 
the eyes of Parasakthi who conducts the drama of the world. ites 
do they fill with srungara rasa, the sentiment of love or the conic 
mood? Everybody knows the answer to this. Ambal’s srungara is 


only for Paramesvara: ‘Sive srungarardhra. ” ‘Ardhra’ means ‘one 
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who is wet, drenched’. Ambalis drenched in her love for Siva. She 
bathes Siva who is as white as crystal in the brilliance of her red 
and makes him an embodiment of love, states the Acharya in 
another stanza (92). 


You desire to possess an object when you see it-this is 
Srungara. Quite the opposite of this is to feel revulsion for it when 
you see it. The opposite of Srungara is not raudra born of anger. 
Srungara has no reason behind it. They say ‘Love is blind.’ 
A millipede does not do us any harm, but we shrink from it in 


disgust for no reason. This is the opposite of Srungara and it is 
bhibhatsa rasa (disgust). 


We are so full of impurities and undesirable qualities that 
Ambal should shrink from us in revulsion. But she is our Mother 
and she keeps us close to herself. Does she at any time betray 
feelings of bhibhatsa, that is disgust? Yes. If those belonging to the 
male sex, save Isvara himself, approach her in an attitude other 
than that of regarding themselves as her children, she is unable to 
resist her feelings of revulsion and her eyes betray bhibhatsa. Siva 
himself once came to her in disguise to test her and spoke ill of 
himself. She could not stand it and the feelings of bhibhatsa she felt 
at the time is described beautifully by Kalidasa in his 
Kumarasambhavam. 

y ‘Thath ithara jané kuthsana para’: ‘thath-ithara’ = other than 
Siva; ‘jana’ = with all people; ‘kuthsana-para’ = has disgust; 
‘kuthsana’ means the same as bhibhatsa. On such occasions her 


look will betray bhibhatsa. Or she will reveal her disgust by closing 
her eyes. 


When do Ambal’s eyes reveal raudra (intense anger)? 
‘Sarosha Gangayam. ’ 


‘Rosha’ and ‘raudra’ are the same. isvara has ‘another 
woman’, Ganga, and he holds her on his head. Anger wells up in 
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Ambal only when she sees Ganga. It is due to hatred for a 
sakalathri. ‘Kalathri’ means wife; ‘sakalathri’ is another wife. Her 
husband Siva has given half of his body to Ambal but he holds 
Ganga on his head [in his matted hair]. Ambalis not angry with her 
husband for this. After all, she is a pathivratha and her anger is 
directed against Ganga. The Acharya speaks of Ambäl taking her in 
this context for a human being [or as one with attitudes and 
emotions that are human]. 


“‘Adhbhutha’ is another rasa. It is the sense of wonder or 
marvel aroused by something. When is it revealed in Ambal’s 
eyes? ‘Girisacharithé vismayathi.’ ‘Vismayam’ is amazement. 
‘Giriga’ and ‘Girisa’ are two among the names of Siva. Giriga 
means king of the Kailāsā mountain and Girisa means one who 
resides on that mountain. Ambal is lost in wonder as she listens to 
the story of Kailasanatha, that is Siva. When she listens to accounts 
of his sport, when she thinks of them, remembers them, she is 
seized by wonder. There is no end to the sport of Siva. Nilakanta 
Dikshita has composed a long poem called Sivalilarnavam. 
‘Armavam’ means ocean. The slaying of Thripura, the burning of 
Manmatha, the killing of Gajasura (elephant demon), the 
destruction of Kala, the slaying of the demon Antaka, swallowing 
the poison called Halahala, all these are part of the story of Siva, as 
also his role as a mendicant, his thartdava dance as Nataraja, his 
sport of Halasya: as many as 64 kinds of sport or Jia, or more, are 
told of him. It is from such a lake of stories that Sivanandalahari 
rises, observes the Acharya in his hymn so named. The one who 
has no function to perform, the one who is quiescent, came to be 
involved in many a sport and, according to the Saundaryalahari, it 
was Ambal who activated him in this manner. If Ambal is lost in 
wonder for Siva’s sport, we are lost in wonder as we think of 
Ambal making Stharunatha one who is like a dry log of wood 
perform such sport. 
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Then comes the rasa ‘bhayanaka’, fearful or terrible [that 
which causes fear or terror]. Ambāl is the personification of 
abhaya and the refuge of all of us who die of fear for one reason or 
another. We saw in an earlier stanza (4) that her feet grant vara 
and abhaya (boons and freedom from fear). She is called 
‘Abhayambika. ’How can one like her be subject to fear herself? 


Yes, she can be. It is all part of her sport. There is a snake, 
Naga, entwining the Sivalinga. It is in fact Ambal herself. In each 
individual she dwells as the snake called Kundalini. Even so it 
seems she trembles as she sees the snakes worn by Paramésvara. 
Showing such fear is part of her sport. ‘Harahibhyo bhita’: ‘Hara’, 
(that of) Isvara; ‘ahibhyo’, of snakes;, ‘bhitha’, being afraid. 


Then the Acharya comes to vira rasa. Ambal was vira, 
valour or heroism incarnate during her exploits like the slaying of 
Mahishasura, Bhandasura and others. But the Acharya seems 
reluctant to associate Ambal with deeds of violence. So he says 
that Ambal’s eyes betray vīra rasa in vanquishing the lustre of the 
lotus. But not exactly so. Perhaps the Acharya does not want to 
suggest anything like a quarrel by saying that she ‘vanquishes the 
lustre of the lotus’ [he does not want to suggest any violence on the 
part of Ambal]. So he says, instead, that Ambal is the one who 
brings forth the lustre of the lotus: ‘Sarasiruha-saubhagyajanani.’ 
Red colour itself indicates valour, vira rasa. So if it is said that she 
creates the red colour in the lotus, it means that ‘she showers’ vira 
tasa. Eminent scholars have interpreted the idea thus. 


There is another version of the text in which ‘jayini’ is used 
instead of ‘janani. ’ ‘Jayini’ reminds us of the latter part of the name 
of the city, “Ujjayini.’ In this version Ambal’s valour is clearly 


indicated by the statement that she ‘triumphs over the lustre of the 
lotus.’ 


Whether we say that Ambdl’s eyes create the beauty of the 
lotus or that they triumph over that beauty, in either case the eyes 
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have a part in them and for this reason specially noteworthy. What 
we saw until now was that the rasas were reflected in Ambal’s eyes 
as reactions to things external to them. But now the beauty of the 
lotus, or of Ambdl’s eyes triumphing over it, is the ‘direct action’ 
of those eyes. 


What about hasya rasa, mirth? They speak of comedy - and 
life is so full of tragedy that we yearn for mirth, for humour. The 
Acharya deals with this rasa also. ‘Sakhishu smera’:Ambal creates 
mirthfulness as she speaks to her companions and her speech is 
mingled with laughter. The twinkle in her eyes on such occasions is 
usually referred to as her mischievous look. 


So far we have seen seven of the nine rasas love, disgust, 
wrathfulness, wonder, terror, valour and mirth. Two more remain 


- §0ka that is karuna and santa. 


Ambal who is the personification of bliss enacted the rasas 
mentioned so far as part of her sport. The Acharya is unable to 
speak in the same manner about the soka rasa enacted by her eyes. 
During the sacrifice conducted by Dhaksha she [as Sathi] gave way 
to grief and was indeed inconsolable. Ina number of Puranas there 
are accounts of Isvara cursing her for one reason or another and of 
her going to him in tears asking him his forgiveness. But the 
Bhagavatpadha does not have the heart to retell stories connected 
with these incidents. In a previous stanza (47) he speaks about 
how Ambal was sad that people involved in worldly existence were 
full of fear and how she banishes their fear (frees them from it). It 


means that because of her compassion she becomes a little 


sorrowful. In this stanza he integrates Ambal’s compassion with 
her sorrow, integrates karuna (compassion) with karuma (Soke 
‘Bhuvanabhayabhanga-vyasanini’. If Ambal rains her karuna ass 
on an individual what is implied in it? “Poor man, * she exclaims, 
thinking of him. She sympathises with him and lifts him up. When 
she sees a man in great sorrow, that is in the state of karuna or 
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söka, out of sympathy for him she showers on him her sidelong 
glance of karuna (compassion). In her sympathy for the man it 
comes about that she shares his soka or Karuna rasa. So in this 
subtle fashion the Acharya shows how she experiences soka by 
means of her karuria or compassion. And, at the same time, he says 
all this in a profoundly touching manner. The Acharya himself, 
because of his sympathy and compassion for suffering mankind, 
becomes their ‘spokesman’ and prays to Ambal on their behalf for 
her compassion. 


‘Thé mayi, Janani, dhrushtih sakarura. ’ 


‘O Mother, may your glance, which shows different rasas, 
be full of compassion for me.’ 


In earlier stanzas we saw that the Acharya, whenever he 
prayed to Ambal, did so for all of us, using the word ‘nah.’ Why 
does he here ask for compassion only for himself while praying to 
Ambal in his state of distress. He uses the word ‘mayi’ (‘for me’). 
There is a deep inner meaning in this. Here he represents all 
mankind. So what apparently seems a prayer for a single individual 
like himself is in reality a prayer on behalf of everybody. By 
making all recithe this stanza he makes them deserving specially of 
her compassionate sidelong glance. This karua rasa of Ambal 
alone is related to the one who prays to her, the rest of the rasas 
reflected in her eyes being due to other causes. 


How is it that the stanza is complete with eight of the nine 
rasas only? What about the ninth? 


Savouring the eight rasas as an aesthetic experience and 
empathizing oneself with the states represented by them will itself 
mean santa rasa, the mood of tranquillity, Ambal herself is 
basically an embodiment of tranquillity; she is in the state of Siva. 
In fact the word ‘Sive’ in this stanza denotes santa. The Acharya, 
who says at the very beginning of the hymn (Stanza 1) that without 
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Sakthi Siva remains still and serene, begins the present stanza with 
‘Sivé.’ By this a great truth is proclaimed that it is this state of 
quietude and tranquillity (santa) that pulsated and evolved into the 
eight rasas. The idea underlying the hymn throughout is that 
Ambdal is the functioning Brahmam; so the Acharya must have 
thought of hinting at santa in this oblique manner. 


The very first stanza of the hymn starts with ‘Siva’ and this 
stanza which begins with ‘Sivée’ is the 51st of the hymn, which 
means half of the hymn is completed with it. Among the four 
Vedhas, the name of Siva occupies a central, commanding, place: 
the Acharya has blessed us with the Saundaryalahart which 
likewise, has the same name occupying a central position. 


‘There are only eight rasas. There is in fact no such rasa as 
santa at all. A rasa implies linking of a number of factors: the one 
who experiences it, the experience itself, the accompanying 
emotion and its arousal, the subject that causes it. Santa is 
admittedly a great experience. It is a quiet and serene state, a state 
of equanimity in which all emotions are submerged. How can it be 
called a rasa, then?’ some authorithies on poetics ask. But there is 
another school of aesthetics according to which santa too, like 
other rasas, is produced by special circumstances and thatit has its 
own background and other factors that cause it. They also mention 
the signs indicating it and the upa-bhavas (the subsidiary bhavas) 
of this basic bhava. ‘This too is a rasa,’ they declare. ‘In fact it is 
the rasa among rasas.’ 

In the previous stanza, the Acharya speaks of 

‘navarasasvadhatharalau.’ If he mentions in the present stanza 
how the rasas of dramaturgy are reflected in the eyes of Ambal, it 
is logical for him to include santa also among them. There is 
another confirmathion of this point and it is afforded by the ne 
stanza (52). In it the Acharya says that Manmatha makes Ambal’s 
glance itself his arrow and, discharging it at Siva, drives away the 
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Lord’s mood of tranquillity (santa rasa). ‘Puram bhéththuh 
chiththaprasama-rasa-vidhravana’: ‘by driving away the 
‘prasama’ in the mind of Siva, the Purari.’ ‘Sdéma’ means 
containment of the mind and the word ‘santi’ is derived from it, 
We speak of ‘prasanti’ which is taking santi many steps higher. In 
the same way ‘prasama’ is a few degrees higher than ‘sama.’ 
‘Prasama rasa ‘is of course Santa rasa. 


Earlier when the Acharya spoke about Anandabhairava and 
Anandabhairavi dancing together in the muladhara he referred to 
‘navarasamahathandava’ (Stanza 41). So it is proved beyond 
doubt that the Acharya accepted the concept of the nine rasas. 
However, it seems he has not elaborated upon the santa rasa with 
regard to Ambal because if she, who is Sakthi, were to become 
tranquil she would cease to have vibrations and she would herself 
become one like Siva as mentioned in the first stanza. 


If some maintain that there are only eight rasas, some others 
believe that there are ten including, apart from santa, the rasa of 
‘vathsalya’ [affection as shown between parents and children]. 
They think it is ‘weighty’ enough to be thought of as a rasa. There 
is vathsalya in the Acharya addressing Ambal as ‘Mother’ and 


regarding himself as a child of hers ‘mayi, Janani, dhrushtih 
sakaruma.’ 


The Acharya shows his genius by speaking explicitly about 
eight of the ten rasas [ten including santa and vathsalya] and 


hinting at the remaining two rasas that are associated with just one 
part of Ambal’s body [that is her eyes]. 


we Ok 


‘MINALOCHANA’ HINTED AT 


Among the many beauties hinted at, in the Saundaryalahari, 
Minaksht is one and she is also connected with the eyes. Is not 
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Mindkshi the same as ‘Minanéthri’, ‘Minalochani’? The 
Minambika of Madurai is famous and she is one who grants boons 
to her devotees. She who has existed from the very beginning of 
Time up till now is named after her eyes. However, her name does 
not occur in the two devotional works that are like the two eyes 
among the hymns to the goddess, the Sahasranamam and the 
Saundaryalahari. We think of it as a drawback and feel 
disappointed because ofit. 


But, on careful examination of the two hymns, we will 
realise that there is no cause for disappointment. In both, although 
the name Minakshi as such does not occur, it is hinted at or 
suggested, that is there is a ‘suchana’ (hint) of it. That her name is 
not explicitly mentioned shows that she has a special distinction. Is 
not the subtle superior to the gross? 


As the Lalitha-Sahasrandmam goes on describing Ambal, 
there occurs the name of ‘Vakthra-Lakshmi-parivaha-chalan- 
minabhalochana’ ‘Vakthra-Lakshmi’ means the glow of Ambal’s 
face. It exists as a great flow - ‘parivaha’. If the radiance of the face 
becomes a stream there must be fish in it. Where do you find the 
fish in this ocean of tranquillity? 

The elongated eyes of Ambäl are indeed the fish. ‘Lochana’ 
means eye. ( ‘Lokanam’ means seeing. The world is called ‘loka’ as 
a visible phenomenon). The eye that is like a fish is 
‘minabhalochana’. Though the name of ‘Minakshi’ as such is not 
mentioned in the Sahasranamam, it is suggested by the word 

‘Minabhalochana’. 
Here we have found an answer to one shortcoming. 


What now about the Saundaryalahari ? In the stanza in which 


Ambal’s eyes are brought in relation to a number of cities, 
Mathura (Madhura) is mentioned and we may take it to mean ihe 
Southern city of Madurai. So, although the name of Minakshi is 
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not mentioned, her city is. Apart from that, one of the stanzas 
describing Ambdl’s eyes has these two opening lines (Stanza 56): 


Thavaparnékarneé japanayana-paisunya-chakitha 
Niliyanthé-thoyé niya thamaniméshah sapharikah 


‘Aparné’: O Ambika with the name of Aparma! Ambal was 
born the daughter of the mountain (Parvatharajakumari) and, 
wanting to marry Paramésvara, performed severe austerities. 
During this time the rishis sustained themselves on the leaves 
falling (naturally) from the trees But she, the daughter of the 
mountain, would not do even that and hers was a total fast. For this 
reason she earned the name of ‘Aparna’, says Kalidasa. ‘Parriam’ 
is leaf; she who did not eat even leaves is ‘Aparma’. ‘Thava’ = your; 
‘karmé’ = in the ear, to the ear: ‘japa-nayamé’ = eyes that seemed to 
speak, to mutter: ‘paisunya-chakithah’= afraid that tales were 
being told about them; ‘sapharikah’= female fish; ‘animeshah’= 
without closing their eyes; ‘thoyé’ = in the water; ‘niliyanthe’ = 
become immersed; ‘niyatham’ = certainly. 


Why is it that fish always keep swimming under the water 
and not on its surface? The Acharya thinks of a reason for this 
here. The fish see Ambal’s eyes stretching up to her ears. The 
World Mother turns her look to every nook and corner of the 
world and to every blade of grass and to every worm and insect. 
Every time she looks out of the corner of her eye, it (the eye) seems 
to touch the ear and whisper a secret in it-so it seems to the fish. 
And what is the secret? In shape the eyes resemble the fish. They 
are tremulous as they take in the entire world so as to bless it. The 
fish seem to ‘copy’ the movement of Ambal’s eyes by keeping 
always aswim under the water. But they are afraid of the 
possibility that the eyes may be complaining to Ambal about them, 
whispering in her ears, ‘The fish are competing with us.’ After 
listening to their ‘petition’, if Parasakthi decides to take action 
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against these lowly creatures? It is because of this fear that the fish 
keep swimming under the water instead of on its surface. 


Just as Duryodhana, after he had suffered defeat at the hands 
of Bhima, hid in a cavern in a pond, so the fish, afraid of the beauty 
of Ambal’s eyes, go deep under the water. 


‘Sapharika’ means female fish. ‘Paisunya’ is telling tales 
about somebody (ratting). ‘Chakitha’ means trembling with fear. 
Afraid that if they go to battle with Ambal’s eyes they would suffer 
defeat both in the matter of their beauty and in their ability to 
swim about, they live incognito under the water. 


There are no fish in the pond of the golden lotuses of the 
temple of Minakshi in Madurai. The reason is that, shamed by the 
beauty of the eyes of the goddess, the fish do not ‘raise their heads’ 
[they are not seen]. 


By likening the eyes of Amba to fish and by stating that the 
fish go into hiding shamed by the beauty of those eyes, the 
Acharya brings in Minakshi by suggestion in the stanza, that is by 
‘suchana’. 

In this way what we thought to be a second drawback of the 
hymn is also removed. 


‘Animéshah’ : without closing the eyes, says the hymn about 
the fish. (‘Nimisha’ is the time taken for the twinkling of an eye.) 
That Ambal does not close her eyes was mentioned in an earlier 
stanza and the very word ‘animésha’ was used there. The world is 
created as she opens her eyes and it is destroyed as she closes 
them. She does not close her eyes for the reason that the world 
should not perish. In the celestial world no one closes his or her 


eyes. In the case of Ambal the Acharya says that she does eh 
f her desire to keep the world alive. 


close her eyes because 0 
second 


Another reason also occurs to me. During the fardoa ofa a 
taken for the twinkling of her eye, the children of the wor 


753 


(Ambal’s children) will be denied the ambrosia of her sidelong 
glance. 


Why does the Acharya say the same thing about fish? (That 
they do not close their eyes.) There is a belief that fish do not 
sleep. The fish (referred to in the stanza) go deep into the water 
and remain alert, the reason being they are afraid that Ambal will 
come to fight with them because of her eyes telling tales in her 
ears. 


kee 


‘MOTHER, BATHE ME TOO IN YOUR GRACE’ 


After the stanza in which Minakshi is called to mind, there 
are a number of sldkas that deeply touch our hearts, and one of 
them (57) is a prayer to Ambika’s sidelong glance made with a 
heart that melts in devotion. It is a stanza in which flows the 
Acharya’s verbal nectar and it is composed when the nectar 
welling up in Ambal’s sidelong glance flows fully towards him. 
However, instead of saying that the goddess’s sidelong glance has 
come to him in a flow and become ‘collected’ in him, he prays to 
her in utter humility for the same (for her sidelong glance). The 
Acharya in fact says that he too must receive Ambal’s glance and 
he does so without any trace of ego in him. As one who is the 


pinnacle of devotion and jnana and poetic genius he prays thus for 
Ambal’s grace. 


Many great devotees like the Nayanmars (Saiva saints) and 
the Azhvars (Vaishnava saints), who had a vision of the Lord and 
who have had the experience of divinity, have prayed, lamenting, 
‘Will not this Jowly one be vouchsafed your dharsan?’ Why do 
they act or speak like this? We who do not come face to face with 
the Lord do not know to lament with intensity that we have not 
been granted his dharsan. So the Lord who is resolved to wash 
away the sins of those who pray to him with intense devotion 
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thinks to himself: “These people do not know how to pray with all 
their heart and lament with deep feeling that they have not had my 
dharsan. So 1 must teach them how to do it.’ He reveals his words 
of grace only through those who have realised him inwardly. He 
inspires these great men who delight themselves in him to speak his 
words, words that would constitute a ‘model’ for us to lament with 
devotion that we have not had his dharsan. It is thus that Ambal has 
inspired the Acharya to pray with a heart that melts in devotion 
for her and speak words that should be an example for us to 
include in our prayers. 


Dhrusa dhraghiyasya dharadhalitha-nilothpala-rucha 
Dhaviyamsam dhinam snapaya krupaya mamapi Sivé 
Anénayam dhanyo bhavathi na cha théhaniriyatha 
Vané va harmyé va samakaranipath6 himakarah 


‘Dhrusa’: the opening word speaks of dhrushti; we may take 
it to mean ‘with the eyes’, ‘through the look’. The reference is to 
Ambal’s eyes, her glance. 

‘Dhraghiyasya’ = longer than anything else; the word 
‘dhraghiyas’ is in the comparative degree. The Acharya observes 
that Ambal’s look or glance is more wide-ranging or long-ranging 
than anything else. ‘Dhrusa dhraghiyasya’ = by means of the 
sidelong glance that has a very extensive reach; the sidelong glance 
of the elongated eyes that goes a long distance. Elongated eyes are 
a characteristic of noble women. 

A mother would like her child to be always within her sight. 
She would keep looking at it whether it is in the hammock, outside 
the house, in the backyard or anywhere else. For Ambal all 
creatures of the universe are her children, indeed they are all babes 
who have accomplished great things, who have 
all are her infants. Just as a mother keeps 
Ambal keeps within her sight all her 
grass. In 


oe 


in arms. People 
performed great feats, 
her baby within her sight, 
infant children including animals, birds, worms and even 


other words her glance extends to the borders of the universe. 
Where is the boundary of the universe? It seems to be endless with 
its galaxies, nebulae and so on, so say scientists. If this cosmos 
without an end is embraced by Ambal’s look it means her look is 
also without an end in its range. It goes on and on extending 
endlessly and falling on all children of the Brahmanda, 
‘dhraghiyasya’. 


If Ambal’s glance encompasses all the world, it means it falls 
on all, irrespective of whether any of them deserves it or or not. 


This is the distinctive quality of Ambal’s sidelong glance. 
What is its form like, the wealth constituted by that form? 


‘Dharadhalitha-nilothpala-rucha’. 


By ‘ruchi’ we usually mean the taste experienced by the 
sense organ of the mouth (or the tongue). It does have such a 
meaning in Sanskrit, but the word chiefly denotes light perceived 
by the sense organ of the eye. The phrase ‘hémambuja-ruchi’, 
used earlier (in Stanza 48) to denote Ambal’s forehead eye, means 
that it (the eye in the forehead) has the radiance of a golden lotus. 
There it was ‘Dharadhalitha~hemambujaruchih’. Here it is 
‘Dharadhalitha-nilothpala-ruchih’. The third eye which glows like 
fire is “hemambuja’; the other two eyes are ‘ nilothpala’. 


The word ‘nilothpala’ sounds soft and sweet because of the 
two ‘la-karas’ in it. So too the name ‘Lalitha’. When we make an 
ornament we use in it gems of different sizes and different colours, 
small, big, green, red, and so on. In the same way, in a literary 
work, the words used are chosen according to how euphonious 
and how meaningful they are. The mark of a great poet is to 
employ words that are pregnant with meaning, words that are 
mellifluent, words with their very sound conveying a meaning. 


The chief goddess of the temple in Thiruvarar, in Thanjavur 
district, has the name ‘Nilothpalambal’ . There is also an 
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independent sanctum in it for Kamalambal. ‘Kamala’, as you 
know, is the lotus. 


‘Nilothpala’ is karunguvalai in Tamil. ‘Uthpala’ by itself 
means the kuvalai flower, water-lily. With the prefix ‘nila’ it 
means ‘karunguvalai’ blue or black water-lily. In Sanskrit ‘nila’ 
usually means blue; ‘Krishria’ means black or dark. But ‘nila’ itself 
can mean black. But here, in this stanza, the word denotes blue 
itself. 


If the red lotus has the beauty of warm, bright, light, the 
nilothpala has the beauty of-a cool glow: it is indeed cool to the 
eye. The nilothpala sways in the wind in the lake and it is made 
very cool by the droplets of water on its petals. Ambal’s two eyes 
which are moist with compassion are like the wet nilothpalas, very 
pleasingly cool. As Ambal casts her sidelong glance across the 
world, it sways from one corner of the world to another. In shape 
each eye is like a nilothpala, the look also is blue. Apart from being 
long they are also blue. Besides, having the same coolness as 
nilothpala, they too sway from side to side. There are so many 
similarities between the two. ‘Rucha’ = by the glow. This glow does 
not dazzle our eyes and is not like that of hemambuja which refers 
to the third eye. It is cool blue light that is like a salve to the eye 
that is dazzled. 

The Acharya prays to the glance of Ambal’s left and right 
eyes which are like blue water-lilies, not to that of the eye in the 
forehead which is metaphorically hemambuja or a golden lotus. Is 
not the great heat caused by isvara by opening his forehead eye 
known to all? Though Ambal too has a similar eye, there is no 
account of her having ever openedit. 

The Acharya uses the word ‘nilothpala’ with an adjective, 
‘Dharadhalitha’. ‘Dhalitha’ here means blossomed, unfolded. 
When the moon’s rays fall upon the blue water-lily bud it bursts 
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open; it becomes ‘Dhalitha’. With the prefix ‘dhara’ it means ‘little 
by little’. 


A blue water-lily that is in full bloom will not be shaped like 
the eye. It is only when it is a bud that it will be so shaped, though 
not fully in the bud form. When the eye is closed, only then will it 
look like a blue water-lily bud. That Ambal never closes her eyes 
has been stated so often. 


Can we then say that she sees with her eyes fully open. No, 
no. That also cannot be right. Looking with the eyes fully open 
cannot reflect compassion wholly: it is in anger that the eyes are 
fully open. In compassion the eyes must be partly closed, partly 
open, and the pupil of the eye too must be partly seen and partly 
not seen. In santa or tranquillity, the eyes will be drawn in and 
only a little bit will be seen. In compassion, the eyes will be half 
closed and half open. When Ambal looks at the world in supreme 
compassion, her eyes, like the blue waterlily, will be a little open 
and a little closed: it is this that the Acharya describes as 
‘Dharadhalitha-nilothpala-rucha’. In this state a flower’s subtle 
beauty is seen at its best. It is a tantalising phenomenon. The 
flower seems to tell us: ‘There is something hidden inside. It will 
not be revealed but, at the same time, it will not remain totally 
unrevealed. By revealing half the ‘something’ I will excite your 
eagerness to know the rest.’ It is similar in poetry. The poet always 


leaves a little unsaid in his poem so as to enhance its aesthetic 
appeal. 


As you go further and further into the inner part of the blue 
water lily you will find that the petals become less and less blue in 
colour. The same is the case with the red lotus. If you go on 
examining its petals, you will find that, after you come to about 
half of the flower, the petals will become whiter and whiter. At the 
root you will see that there is no redness at all. Only when it is 
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partly unfolded will a blue water-lily be seen to be completely 
blue, with the sheen of silk and looking as if it has been oiled. 
When itis in full bloom the whiteness of the inner petals will show. 
As for Ambal’s eyes they are entirely blue. They will never lose 
their colour and become white. The qualifying word ‘dara’ added 
to ‘Dhalitha’ is appropriate: with that word ‘Dhalitha’ means a 
‘little unfolded’. 


‘Rucha’ = because of the glow or radiance. 


The first line means: ‘Your glance with its extensive reach 
and with its glow ofa blue water-lily just unfolding...’ 


When we speak of ‘dhirgha-dharsanam’ we refer to one’s 
ability to see far into the past and into the future. Here the far- 
sightedness is with reference to space; Ambal’s glance can go far 
and traverse the entire universe. 

The next line: ‘Dhaviyamsam dhinam snapaya krupaya 
mamapi Sivé.’ 

The first line is replete with ‘dha-karas’: ‘dhrusa’, 
‘dhraghiyasya’, ‘dhara’ and ‘dhalitha’. The second line too has two 
‘dha-karas’: ‘dhaviyamsam’ and ‘dhinam’. ‘Dhraghiyasya’ and 
‘dhaviyamsam ring alike. Al this is part of verbal ornamentation, 
‘sabdalankara’. But more noteworthy, indeed a thousand times 
more important, is the meaning conveyed by the words 
[arthalankara], the ‘bhava’, the feeling evoked. 

The Acharya addresses Ambél as ‘Sive’, the embodiment of 
all that is auspicious. 

‘Dhaviyamsam’ means existing very far away. Like 
‘dhraghiyasya’, this word is also in the comp4arative Cae If 
Ambal’s look is longer (reaches out farther) than anything else, 


i ? 
what about the one who is more distant from her than all others? 


Who is it? 
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‘Mhinam’: one who is in abject proverty, one who suffers 
much and is worthy of everyone’s sympathy, one who is full of 
fear, good-for nothing, lowly-the word has all these meanings. The 
Acharyahas used such a word here. 


He prays for ‘this dhina, this poor man’, who is fartherst 
from Ambal, farther than anyone else. ‘Krupaya’= with 
your compassion; ‘snapaya’ = bathe (him). “Bathe this poor man 
who is full of dirt and make him pure, Mother,’ so prays the 
Acharya. 

Where is he to be bathed? ‘Dhrusa’-in Ambal’s glance. ‘In 
the ambrosia of your sidelong glance, bathe him, Mother.’ A drop 
of that ambrosia of her sidelong glance will not be enough. The 
ambrosia must come flooding and bathe him, this dhina. 


If we examined the meaning of the first line of the stanza we 
would think that there is no need for such a prayer. 
‘Dhraghiyasya’: does not Ambal’s sidelong glance reach out far 
without being asked by anyone to be so and does it not fall on all 
irrespective of whether or not they deserve it? And are not all 
creatures of the world bathed in it? Then why should the Acharya 


specially pray, ‘Snapaya krupaya’: ‘Bathe (him) in your 
compassion?’ 


Why should the Acharya pray thus? This dhina is not like 
other creatures. He is far removed from them. Is he not 
‘dhaviyamsa’ (one who is far away)? He does not seem to belong 
even to this world in which people who have committed great 


wrongs are enabled to receive Ambal’s sidelong glance. It appears 
he has been banished from this world. 


If he has been banished (or excommunicated) even by the 


supremely compassionate Ambal, it means that he must be so evil, 
so full of sin. But who is he? 
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Now comes the word that is the very soul of this stanza, the 
word that eloquently expresses the sublime character of the 
Acharya’ s compassionate heart and his humility. 


‘Mamapi’. 
‘Mam api’ ‘Mam’ = me; ‘api’ = also; ‘mealso’. 


The one who is removed furthest from Ambal, the dhina (the 
wretched and the impure and the suffering one) is not an unknown 
person. ‘Itis I myself,’ says the Acharya. 


Just as Ambdal and Isvara are not separate from each other 
so is our Sankara Bhagavatpadha not separate from the two. If we 
just think of him all our sins will be washed away at once. He is the 
one who lifted up the fallen, sanctified the fallen, the one who 
encouraged and enthused us all who are dhina and hina (lowly and 
abandoned) by the teaching that proclaims to us the non-dualistic 
truth, ‘You too, child, are the Paramathma.’ It is such a one who, 
after banishing himself far from Ambal, beseeches her: 
‘Dhaviyamsam dhinam snapaya krupaya mamapi, Sive’ ; ‘Bathe 
me too, O Mother, in the holy water of your sidelong glance, me 
who is poor and lowly and inaccessibly far from you.’ 


Not ‘bathe me’ but ‘bathe me foo’ (‘mamapi snapaya ). The 
Acharya has abased himself lower than others, made himself 
smaller than others. ‘Cast your sidelong glance on me too.’ It 
means the Acharya is telling Ambal: “You are the embodiment of 
compassion and your sidelong glance reaches out to great 
distances. Yet you have banished me to a spot which is beyond the 
scope of your glance. Is it not because I do not deserve it at all 
even one like me?’ Ambal’sglance has along reach-- ‘dhraghiyas - 
and if she wills it she can extend it further. There is nothing that is 
beyond her. The Acharya prays in abject humility: ‘Instead of vai 
glance lingering over me too fleetingly, may it fall on me as a ram 


of grace. May I be bathed init. j 
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The Acharya was an incarnation of Siva-Sakthi and in that he 
was something above a king or a lord, a universal teacher, 
Jagadacharya. He remained always on a lofty plane in his 
experience of the Reality and what he accomplished in his life of 
32 years was such as no other man could have accomplished and it 
arouses our wonder even today. In that brief life he was engaged 
not only in the uplift of the world but in showering his compassion 
on all including the Kapalika who wanted to chop off his head. 
Why does the Acharya, so noble and high-minded, speak thus 
lowering himself? 


As I said in another context, the Acharya speaks words 
addressed to Ambal, words that we ought to speak ourselves. It is 
indeed we who have committed great sins and are banished far 
beyond the empire of bliss, Ambal’s sidelong glance. So it is we 
who must pray as the Acharya does. But we do not know how to 
pray. So the Acharya teaches us to pray, the Acharya who does 
not need to pray in this manner. 


They say that Jesus took upon himself the sins of all people 
and was nailed on the Cross. The Acharya takes upon himself all 
the evil that is ours and tells Ambal: ‘Bathe me too in the stream of 
your sidelong glance.’ He gives us the medicine to cure us of our 
sins, the nectar of Ambal’s sidelong glance. If we pray to Ambal for 
her sidelong glance, as taught by the acharya, she will grant it to 


us. She cannot but do so. For, after all, it was she who inspired the 
Acharya to speak thus. 


Earlier, we saw that when the Acharya dealt with the nine 
rasas revealed in Ambal’s eyes, he spoke for all, for ‘nah’ (for ‘us’), 
but when he came to the karunā rasa or compassion he used the 
word ‘mayi’ (in ‘me’). We did not then understand why he did so. 
The answer is clearly indicated in this stanza. Actually, the 
compassionate sidelong glance falls on all; its impact is universal. 
So there is no need for anyone to pray for it specially. The Acharya 
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says in utter humility that he has been banished as a dhina, as a 
good-for-nothing person, and that he has to ask for the Mother’s 
compassion. It is for the same reason that he uses the word ‘mayi’ 
in the earlier stanza also. 


In the tradition of SriKrishria Chaitanya-in fact in all schools 
subscribing to dualism-the naisya bhava, in which the devotee 
adores the Lord abasing himself, is very much extolled. The 
Bhagavatpadha proclaimed the non-dualistic truth that the 
individual Self is one with the Brahmam. But when he becomes a 
devotee he surpasses all others in his naisya bhava. ‘I am far 
removed from all others [lower than the lowest]. Bathe me, 
Mother, in your sidelong glance,’ he pleads. 


What would be the Acharya’s answer if Ambal were to ask 
him, ‘That is all right. You have yourself said that I keep blessing 
the world on my own with my sidelong glance. Even so you say 
that I have discarded you, banished you far, because you do not 
deserve my sidelong glance in the least. Then why do you pray for 
it?’ Such a question on Ambal's part would only be a pretext to 
invite an ingenious reply of poetic beauty from the Acharya.. 


And this reply is contained in the second half of the stanza: 


Anénayam dhanyo bhavathi na cha thé hanirivatha 
Vane va harmyé va samakaranipatho himakarah 


‘I do not deserve it, your glance, and I must not ask for it, 
and it is in conformity with the laws of ethics or morality. But 
where is the law or rule for love, for devotion, that is unalloyed? 
There are objects that do good to all, without consideration of 

Gita teach samadharsana, the 


merit or justice. Does not the F 
concept of seeing the selfsame thing in everything and everybody, 


ribe it as the characteristic of jnanis? There are so many 
I will give a specific example: 
d ‘himakarah’ 


and desc 
who have samardhasana. 
Himakarah.’ The Acharya invariably uses the wor: 
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for the moon whenever he speaks of Ambal because he showers 
coolness. This himakara does not think about where his light 
serene should fall or where it should not, whether anyone deserves 
it or does not. Without the least discrimination, the moon pours 
out his light equally on the Thanjavur gopuram as he does on the 
sculptures of Mamallapuram; he pours it out as much on the slums 
as on the burning grounds. ‘Vané va harmyé va’, whether it is the 
forest or the terrace of a palace he pours out his rays without 
making any distinction between the two. ‘Samakaranipathah’: he 
rains his rays equally on all. Does the moon emit his light in extra 
measure on the smooth and shiny marble terrace of the emperor’s 
palace, the terrace specially built to receive moonlight? Or does he 
reduce his flow of light when it falls in the forest where brush and 
thorny shrubs grow? ‘Your sidelong glance,’ states the Acharya to 
Ambal, “must have the same character as the moon. So, though I 
am totally undeserving of it, could you not bathe me in the sacred 


water of your sidelong glance just as the moon drenches even a 
cactus with his rays?’ 


Ambal’s question of how the Acharya can pray for her 
kataksha without deserving it has been answered. The answer is: 
“You should not mind whether one merits it or not and you must 
act with samadhrushti (samardhasana) on all.’ 


There is another interesting question which we could 
presume Ambal would have put to the Acharya: ‘By looking at a 
sinner, my sidelong glance will itself be tainted. What will I do 
then? When the glance falls on people who are not all right, what 
harm will come to it? Will it be like eye trouble that is contagious?’ 


The Acharya’s reply: ‘Na cha the haniriyatha’. ‘Na cha thé 
hanih iyatha’. ‘Iyatha’ - because of it; ‘the’ = to you; with , ‘va’ it 
means evento you’; ‘hanihna’ - (there will be) no harm. 

‘By looking at a great sinner like me you will come to no 
harm. You do not stand to lose anything and you will not be 
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affected by what is seen by you, by the object seen by you. If it is 
asked whether the subject is not affected by the object the example 
of the moon could be enough. If moonlight falls in the forest, is the 
moon pricked by the thorny shrubs in it? Do the stones there cause 
the moon any injury? No. When moonlight fell on the bed that is 
the hamsa-swing on the terrace, did the moon feel anything soft to 
his touch or did he experience any pleasure? If moonlight is not 
affected by any object whatever its nature, why should any object, 
because it does not deserve your kataksha, affect that glance of 
yours, affect the compassionate glance of Chandramaulisvari, that 
is you? Let me continue to be full of evil. How will that affect your 
sidelong glance?’ ‘Na cha thé haniriyatha’: ‘no harm will come to 
you too.’ 


Why this ‘to you too‘? If there is a ‘to you too’ there must, 
for the purposes of symmetry, a ‘for me too‘. What is that? 


‘Anéna ayam dhanyo bhavathi. ’ 


‘By being bathed in the grace of your glance I too have 
become enriched, become blessed. That is, I have made a great 
gain, obtained riches,’ observes the Acharya. 


I have changed the order in which the Acharya makes this 
statement. What he says first is: ‘I have become blessed, become 
enriched by Ambdal’s sidelong glance.’ It is afterwards that he 
observes: ‘You will not come to any harm by it [by your sidelong 
glance falling on mel.’ 


‘Anéna’ = by this (that is as mentioned in the first two lines, 
of being bathed in the sidelong glance); ‘ayam’ = he (instead of T’, 
‘he’ is used; this is in keeping with the tradition of sannyasins who 
do not refer to themselves in the first person); ‘dhanyah’= wealthy 
(one who has dhana, wealth, is ‘dhanya’). With Ambal’s sidelong 
glance one obtains the wealth of her grace and there is no greater 
Wealth than it: ‘bhavathi’ - becomes (that is ‘Ibecome)*. 
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‘By becoming the object of your sidelong glance I have been 
enriched. So you must cast on me too your sidelong glance, far 
though] am from you.’ 


‘All sin, all evil, vanishes in your compassionate sidelong 
glance. One finds fulfilment of one’s life and obtains an entire 
ocean of bliss. Besides, there is no harm done to you, Ambal. 
While you do not stand to lose, I make a big gain. That lack of 
merit for which you kept me away from you is no longer there in 
me. I have obtained merit in plenty because of your sidelong 
glance. I, who had nothing, now possess everything. Ihave become 
rich.’ 

Itis because the Acharya wants all of us to be rewarded with 
this wealth (the wealth of Ambal’s grace) that he has blessed us 
with this sloka. If it is recited with all one’s heart, Ambal will bless 
us however undeserving we be. Her sidelong glance, which is cool 
like moonlight and the blue water-lily, will elevate us. 


We make ourselves happy by adorning ourselves in many 
ways. We go not only after outward adornment. Learning, status, 
wealth, fame: we seek all these and they too are adornments. But 
there is no ornament higher than that of deserving Ambal’s grace. 
If her sidelong glance falls on us we will realise that there is no 
jewellery, no decoration, superior to it. It is an ornament that will 
bring us the realisation that all else is no ornament at all. 


The Acharya concludes the stanza with a prayer to Ambal to 
See everything as one and the same, ‘samakara-nipatho 
himakarah’. This samadharsana is seeing everything as one (all as 
equal) or the Adhvaitha concept that everything is the one 
Brahmam. Mika in his adoration of Ambal says that this attitude is 
a boon we receive from Ambal’s kataksha (Arya Sathakam, 48: 
Part I of Mūka’s Panchasathi) - It looks as if he had this stanza (47, 
Saundaryalahari) in mind since he also speaks of the palace and the 
forest. While the Acharya uses the word ‘vanam’ , Maka has in its 
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place ‘yipinam’: the former has ‘harmyam’ while the latter has 
‘bhavanam’. One who has obtained Ambal’s sidelong glance, says 
Muka, will look upon both (the forest and the mansion) as the 
same. Man is tormented by desire, anger and fear. The forest 
stands for fear and it is banished by Ambal’s kataksha. The forest 
becomes the home for one who is blessed with that glance. Then 
friend and foe are alike to him. Which means he will no longer 
nurse any anger against his enemy. Then he too will not be 
tormented by desire and to him a small piece of broken tile and a 
young woman’s lips will be the same. Bathing in Ambal’s sidelong 
glance rids him of all the three impurities (desire, fear and anger) 
and imparts him the non-dualistic attitude of oneness with all. The 
Acharya too refers to the ‘dhanya’, the man who has obtained 
non-dualistic wealth. 


We must think over these ideas and recite this stanza again 
and again and pray to Ambal. 


THE NOSE-ORNAMENT AND THE 
FINER POINTS OF YOGA 


In the course of his kesadhipadha description of Ambal, the 
Acharya devotes a number of stanzas to her eyes and now (in 
Stanza 61) he speaks of her nose. In this he briefly touches upon 
some finer points of the science of yoga. 


Ambal’s smooth nose, with its nostrils, looks like a stem of 
bamboo with its naturally formed holes and is adorned by a pearl 
stud and a pendant. ‘Mukthamantidhara’: the Acharya specifically 
refers to the pearl stud. In Madurai and Kanyakumari the diamond 
nose-studs are special to the deities. The Sahasranamam has this 
name of Ambdl: ‘Tharakanthithiraskari-nasabharania-bhasura’ : It 
means that the goddess excels the stars in lustre because of the 
radiance of her nose ornament. From the fact that the stars 


769 


twinkle, giving the appearance of having many colours, the 
inference is that the nose ornament referred to is made of 
diamonds. Pearls do not shine with many colours. But, 
customarily, a nose-stud is called a stud of pearls even if it is made 
of precious stones. It is believed that the pearl nose-stud is 
particularly auspicious. We know that it was very much in fashion 
once upon a time. 


Sri Krishna Paramathma is a perfect embodiment of male 
and female beauty combined. So he wore a nose-pendant. The 
verse everybody knows and which begins with the phrase, 
‘Kasthuri-thilakam’contains these words: ‘nāsāgrē nava- 
maukthikam’; it means Krishria wears a new pearl as a nose- 
ornament. 


That the Acharya speaks of a pearl ornament for Ambal’s 
nose enhances the appropriateness of the comparison he has made 
of it with the bamboo stem. It is believed that pearls are found in a 
bamboo belonging to a high strain. Apart from oysters and 
bamboo, the elephant’s forehead and sugarcane also, it is said, 
sometimes contain pearls. In the Saundaryalahari (Stanza 74) it is 
said that Paramesvara, after slaying Gajasura, split open his 
forehead and made a necklace for Ambal with the pearls found in 
it. Basing himself on the traditional belief that bamboo yields 
pearls, the Acharyé says in the present stanza that it is appropriate 


that Ambal’s nose which is smooth like a stem of bamboo should 
have a pearl stud. 


In the case of the bamboo, the pearl is inside it, but in the 
case of Ambal the pearl stud (or pendant) is on the outside of her 
nose. This detracts from the appropriateness of the simile. Not so, 
argues the Acharya. Through the stem of the bamboo that is 
Ambal’s nose comes her divine breath. Ordinarily, if breath is 
exhaled through the hole in a bamboo, music is produced, the 
music of the flute. What happens here, when Ambal breathes? Her 
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breath sweeps down the pearl which lodges itself outside of her 


nose as an ornament for it. 


The Védhas are the breath of the Supreme Being (the 
Supreme Goddess). It is said as word play, or as a near pun, that 
‘mukhta’ is pearl and ‘mukhti’ is liberation. The idea expressed 
here is that from the breath constituted by the Védhas emerged the 
mukhta that leads to mukhti or liberation. 


There is another example of verbal play, in fact a pun, in the 
stanza. ‘Vamsam’ means bamboo. There is a hymn in which we 
adore Vériugopala, Krisha, as ‘Vamsi-vibhushitha ...’‘ Vamsam’ 
also means lineage. The Acharya who begins by saying that 
Ambal’s nose resembles a stem of bamboo calls her ‘the flag 
of fame of the lineage of the mountain of snow’ : ‘asau 
ndasavamsasthuhinagirivamsa-dhvajapathi ’. 


Let me speak about the yogic implications of the stanza. 
When the Acharya says that the pearl inside Ambal’s nose is 
brought out by her breath, he mentions that it is the breath exhaled 
through the left nostril. However, there is no word used to indicate 
‘left’. The Acharya says: ‘Sisirakara-nisvasa-galitham’. ‘Nisvasa’ 
is the breath exhaled; the breath inhaled is ‘ucchvasa’. ‘Galitham’ 
is used to denote that something is expelled. ‘Sisira-kara’: what 
does the word mean? Nowhere is it mentioned that it means ‘left’. 
‘Sisira’ means cold (snow): ‘hima’ also means the same. So ‘sisira- 
kara’ means the same as ‘himakara’ which is the acharya’s 
favourite word for the moon with reference to Ambal. He explains 
that it is because of the ‘exhalation of the moon’ that the pearl is 
expelled. What kind ofriddle is it? 

The science of yoga is indeed a riddle. According to it, when 
the mind is subject to the pulls of desire, anger and other urges or 
emotions, the breath goes in through the left nostril, and goes out 
through the right. But when the mind is tranquil and absorbed in 


771 


noble thoughts it is the reverse: the inhalation is through the right 
nostril and the exhalation through the left. When we transcend the 
mind in a state of samadhi there will be no breathing: the breath 
will be retained in the state of kumbhaka. Then there is nothing to 
do, no activity. Ambal is the Karyabrahmam, the Brahmam of 
action. She is all the time steeped in the exalted thoughts of 
compassion. So she inhales through the right nostril and exhales 
through the left. 


‘But, the question is why does the Acharya speak of 
‘sisirakara-nisvasam ’?’ 

This subject is part of the science of yoga. The nadi on the 
right side through which the breath passes is called Pingala or 
Suryanadi (Sun-nadi); and the nadi on the left through which the 
breath passes is Ida or Chandranadi (Moon-nadi). The middle nadi 
is Sushumna, Agninadi (Fire nadi). The jivathma (the individual 
Self) is indeed the Paramathma: the Paramathma’s left eye is the 
moon, right eye the sun and the middle eye fire. The left-hand 
breathing tube being named after the moon, the Acharya calls it 
‘Sisirakara’. All this has been dealt with in the ‘Anandalahari’ 
section of the hymn and this section being devoted to a description 
of Ambal’s beauty the Acharya does not elaborate on it (the 
science of yoga). Even so, without dealing with the subject at 
length, he expresses the whole idea in one word in a way that 
would delight people of learning. 


k*k 
THE INCOMPARABLE BEAUTY OF AMBAL’S LIPS 


In the head-to-foot portrayal of Ambal, after her nose comes 
her mouth. The Acharya first describes the lips of the goddess 
(Stanza 62). Usually cherry lips are compared to corals. But the 
redness of coral is no redness at all compared to Ambal’s lips. Here 
the Acharya has composed his verse incorporating an idea based 
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on the general belief that coral is a creeper. Creepers are generally 
green in colour and the fruit ripening on them are usually red. If 
the creeper itself were to be red how red should be its fruit? Could 
that then be likened to Ambal’s lips? No, that also is not possible. 
The reason is there is nothing called a coral fruit, says the Acharya, 
as if worried. Actually, coral is the bone of an aquatic creature 
belonging to the octopus [polyp] family. How can it bear fruit? 
Lips are likened to the bimba fruit also. Bimba also means 
‘prathibimba’ (reflected image). That is how the bimba fruit got its 
name. Ambal’s lips indeed are the original bimba. Once, playfully, 
she made the image of her red lips fall on the shiny rind of the 
bimba fruit and made it red: that is how it also got the name of 
bimba. However, it does not have redness to the same degree as the 
lips of the goddess. It tried to become red like her lips. 


The Acharya uses the word ‘adhyarodhum’ here which 
means exerting oneself more than one’s strength permits. Then the 
bimba fruit realised that it was madness to try and acquire the 
same redness as Ambal’s lips, that it was indeed impossible. In 
shame it gave up its effort. ‘Kathamiva na vilajjetha?’ asks the 
Acharyad. ‘How can it not be ashamed of itself?’ Redness is 
imparted by shyness also [the cheeks become flushed]. We hear 
that so and so ‘blushed in shyness’. Thus feeling sense of shame, 
feeling shy about its attempt to become more red, the bimba fruit 
did indeed acquire an extra shade of red, but even so the colour 
could not match the redness of Ambal’s lips. To compare the 
original redness of Ambal’s lips with the redness of the bimba fruit 
(which is but their reflection) is as absurd as saying that the mother 
resembles her child. 


The lips of Ambal are incomparable in their beauty. 


keke 
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THE SMILE THAT ‘SOURS’ MOONLIGHT 


After speaking about Ambal’s lips, the Acharya goes on to 
describe the beauty of her smile and the stanza in which he does so 
(63) itself brims with poetic beauty. 


Smithajyothsnajalam thava Vadhanachandrasya pibatham 
Chakoranam asidhathirasathaya chanchu jadima 
Athasthé Sithamsoh amruthala harim amlaruchayah 
Pibanthi svacchandam nisi nisi bhrusam kanjikadhiya 


As he begins to describe the beauty of Ambal [Sloka 42], the 
Acharya refers to her as ‘Chandramauilisvari.’ In that stanza the 
reference is to the moon set on the crown adorning Ambal’s head. 
Here the face itself is the moon: ‘thava Vadhanachandra’, ‘your 
mukhamathi’ or ‘your mathimukham’ [‘mukha’ is face; ‘mathi’ is 
the moon]. ‘Mukha’ denotes both the face and the mouth; 
‘Vadhana’ also can be taken to mean both, the face and the mouth. 
‘Vadh’is the root of the word which means to speak. In ‘Sathyam 
Vadha’, “Vadha’ means speak. So we could say that the primary 
meaning of ‘Vadhana’ is the mouth. In the descending order of 
description of Ambal (kesadhipadha], after the nose comes the 
mouth. After describing the nose, the lips, and that which is 


covered by the lips, the mouth - ‘Vadhana.’ However, ‘Vadhana’ 
here means the face. 


From the face that is the moon emanates moonlight. On the 
face of the real moon there is a dark spot but on Ambal’s face there 
are the two rows of bright, white, teeth. Their glitter is revealed as 
she smiles. Poets say that a woman’s glance is like black bees 
darting and that her smile or laughter is like a bubbling stream of 
white. The Acharya speaks similarly of Ambal’s smile: ‘Smitha- 
jyothsnajalam thava Vadhanachandrasya.’ ‘Thava Wadhana- 
chandrasya’: of your face of the moon; ‘smitha’ = the smile that is; 

Jyothsna’ = moonlight; ‘jalam’ = spread. “The moonlight of your 
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face of the moon that spreads in the form of your smile. That 
moonlight...’ 


What was done to the moonlight. And by whom? 


There is a bird called ‘chak6ra’. It is believed to sustain itself 
on moonlight. The moon exudes nectar; that nectar is its rays. 
That the chakora sustains itself on moonlight is part of the poetic 
tradition. It seems these birds imbibe the moonlight that is Ambal’s 
smile: ‘Pibatham chak6rariam’ = of the chakora birds that are 
imbibing... 

What happened to the birds? 

‘Athirasathaya chanchu jadima asith. ’ 

Whatis this ‘Athirasam’? 

‘Athirasa’ means excessive rasa. The Acharya refers to 
Ambal’s smile that is moonlight being excessively sweet. By taking 
in this moonlight that is excessively sweet, the beaks of the 
chakoras were benumbed. Birds take their food with their beaks. 
After taking in Ambal’s smile that is moonlight, the beaks of the 
chakoras became insensitive. ‘Athirasathaya’ = because of 
excessive sweetness; ‘chakoramam’ = of the chakoras; ‘chanchu’ = 
beak(s); ‘jadima asith’= were benumbed. 


What would the birds do now? How would they make their 
benumbed beaks normal again and regain their sense of taste? 
Having tasted the gentle smile of Jnanambika (the goddess of jnana) 
they became wise and intelligent and found a way to deal with their 
problem. 


Can we keep eating sweet rice all the time? If we have too 
much of it, we will find it cloying and lose our appetite. We will 
then feel we must have something different to eat so as to regain 
our appetite for sweets. That is the reason why we make both 
sweet and savoury items of food. But sour or acid food is a better 
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remedy than salt for a benumbed mouth or tongue. This fact was 
known to the chakora birds. That is why, after their beaks had 
been benumbed by taking in the sweetest of delicacies known to 
the world, that is the nectar of the gentle smile of Ambal, they 
went in search of sourish gruel. Even when our tongue loses its 
sense of thaste because of fever or some other illness we yearn for 
sour food. ‘J don’t want gruel with milk. I want my gruel with 
buttermilk, ‘ so we tell. The leaf of a lime tree, or its smell, we find 
particularly pleasing then. It is thus that the chakoras went in 
search of sour gruel. 


“Athah’= so, because their beaks had become insensitive; 


‘the’ - they, the chakora birds; ‘amlaruchayah’= for the sake of 
tasting sour items... 


What did they do?. 


The moon was raining his nectarine rays. ‘Sithamsoh 
amruthala harim’: ‘sithamsoh’: of the moon whose rays are cool; 
‘amrutha-laharim’ = nectarine flow, that is moonlight. 


Ambal had given the chakora birds the ability to take in 
moonlight for their sustenance. One wonders whether it was to 
show how the moonlight of her smile excelled the (real) moonlight. 
The chakoras tasted the nectarine rays of the moon. What 
happened then? We think that there is nothing more delectable 
than amrutha, or nectar. However it be, the birds got what they 
had wanted: moonlight which is amrutha tasted to them like sour 
gruel.. ‘At last we have found a remedy for our benumbed beaks,’ 
they said to themselves. ‘After having found the moonlight of 
Ambal’s smile cloying because of having too much of it we have 
found a remedy for our benumbed beaks. This remedy is the sour 
gruel that is the light of the moon shining in the sky.’ Happy thus 
that they had found a solution for their problem, the birds partook 
of moonlight every night. ‘Sithamsoh amruthalaharim’: the flood 
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of nectar that the rays of the moon are; ‘kanjikadhiya’ knowing it 
to be sour gruel; ‘nisi nisi’ = every night; ‘svacchandam’ - to their 
hearts’ content; ‘bhrusam’ = plentiful; ‘pibanthi’ = drink, imbibe. 


‘Knowing it to be gruel’: the Acharya expresses the same 
with the words, ‘kanjikadhiya.’ The Acharya’s incarnation took 
place in the Malayalam land where kanjiis popular. 


The Acharya has gifted us beautiful poetry in which he says 
that even the nectar that is moonlight is sour by comparison with 
the sweetness of Ambal’s gentle smile: and this idea he conveys by 
speaking about the experience of the chakora birds. These birds 
are customarily given a high place since they imbibe the nectar of 
moonlight. The Acharya has the distinction of using his poetic 
imagination to turn customary ideas into novel images. He seems 
to speak about it thus : ‘There is no need to speak in praise of 
chakoras as the only birds that are sustained on amrutha. They 
have a distinction greater than this. They take in nourishment that 
by comparison makes the amrutha no better than sour gruel, that 
nourishment being the great amrutha of the gentle smile of the 
Supreme Goddess. It is for a change that they take in a third-rate 
or fourth-rate food, that is the nectar of moonlight.’ The Acharya 
thus puts forward a novel idea. 


The celestials, in spite of partaking of amrutha, perish during 
the great dissolution (mahasamhara). But Jsvara remains. This was 
stated in the first part; the reason for the same was also mentioned. 
Ambal who is the embodiment of the ambrosia of consciousness, 
chaithanyamrutha, is superior to the gross ambrosia gotten from 
the churning of the ocean of milk. It is because Isvara is always 
with Ambal that he never perishes. We see here that the amrutha of 
the gentle smile of the moon that is Ambal’s face is far more 
delectable than the amrutha of the actual moon arising from the 
ocean of milk. Ambdl is chaithanyamrutha, the ambrosia of 
consciousness, and she is also at once saundaryamrutha, the 
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ambrosia of beauty- and it is the same that has become her face 
and the gentle smile revealed by it. Earlier the Acharya spoke of 
‘Vadhana-saundaryalahari’ (the flow of beauty of the face). Here 
he speaks of ‘Vadhanachandra’ (the face that is the moon) and 
states that the ‘amruthdlahari’ (the nectarine flow) of the moon has 
been turned sour by it (that is by the Vadhanachandra). We 
perceive moonlight with our eyes. So it would have been enough if 
the Acharya had said that Ambal’s smile is more beautiful than it 
(i.e. moonlight). But he brings in the chakora birds and makes 
moonlight a ‘commodity’, the smile of Ambal being sweeter than 
it. Taking these ideas together we find that the chaithanyalahari 
has become the Saundaryalahari which is not only ‘palatable’ to 
the eyes [very pleasing] but also extremely sweet to the tongue. In 
essence this consciousness, this beauty, this sweetness, are 
Ambal’s supreme love. All of us must become little chakora birds 
and partake of that divine elixir of love, that moonlight of love. 


Although we cannot take in moonlight as do the chakoras, 
we have moonlight dinners during full moon nights. Then the 
moonlight fills the atmosphere and makes it cool and pleasant. 
‘Himakara’ (one who makes things cold or cool) is also ‘hithakara’ 
(one who does what is beneficial for us). The full moon gives 
delight to all, happiness and pleasure. Ajnana or nescience is 
darkness and jnana is light. We speak of jnana-surya (the sun that 
dispels darkness and nescience). But the heat of the sun is not 
pleasant. As for the moon, not only does he dispel darkness, he is 
also hitha, does us good. In the same way, Jnanambika, the 
goddess of jnana, remains hitha and frees us from nescience. 
According to the ‘Purushasuktha’, the moon is born of the mind of 
the Paramathma. How cool and beneficent that mind should be. 
Ambal who is so benign is connected with the moon in many ways. 
She herself dwells in the mandala of the moon, the lunar circle. 
The Sahasranamam has this name: ‘Chandra-mandala-madhyaga.’ 
Her thithi (lunar day) is Pūrnimā, the full moon. It is on this day 
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that special puja is performed to her. She wears the crescent moon 
on her head. Inside the head of the yogi she herself becomes the 
full moon raining nectar. For ignorant people like us too the 
Acharya has given her gentle smile in the form of her moonlight. 
Let us become little chakoras, think of her gentle smile again and 
again and take in the ambrosia of her compassion flowing from it. 


ee 


THAMBULA PRASADA 


It is one’s white teeth that make one’s smile bright. After 
mentioning this idea, the Acharya adds that the white- 
complexioned Sarasvathi [who is seated on the tip of Ambal’s 
tongue] turns red in the redness of Ambal’s tongue (Stanza 64). 
The next stanza refers to the remains of the thambula taken by 
Ambal which are both red and white. The tongue, the teeth, and 
the lips are used in chewing thambila. 


‘Allright. Thambila makes the mouth red. Where does the 
white come in?’ 


The Acharya observes (stanza 65) that the white flakes of 
the camphor (in the thambila) looks like the moon pulverised: 
‘sasi-visadha karptirasakala. The Acharya himself says so, that is 
why I too spoke about the white in the thambula remains. ‘How is 
it that I have spoken only of the white Sarasvathi dwelling on the 
tip of Ambal’s tongue becoming red? While writing commentaries 
and composing hymns, I keep chanting the name of Sarada 
[Sarasvathi] and adoring her. So to elevate her further I must speak 
of the redness of the betels (after chewing) on the tip of Ambal’s 
tongue getting mixed with the whiteness of Sarasvathi,’ so the 
Acharya must have thought to himself. 


A ‘mouth full of betels’ is one of the characteristics of a 
sumangali. In the Sahasranamam, the goddess is called ‘Thambila- 


779 


puritha-mukhi.’ This is how we must visualise Ambal with our 
mind’s eye. 

There is no prasada superior to the remains of the betels 
chewed by Ambal. What have come into contact with the mouth, 
spittle and so on, cause disgust only in the case of us mortals who 
are constituted of flesh and blood. Ambalis the embodiment of the 
letters of the alphabet ‘a’ to ‘ksha’. She is also manthra 
personified. Above all, she is the embodiment of love and is indeed 
made of love and made for love. So the remnants of the betels 
chewed by her are to be treated as a sacred substance. 


Who receives the remnants of the betels? Not some great 
devotee of this world, some seer or poet, according to the 
Acharya. He creates scene showing the prasada being received by 
Ambal’s beloved son Kumaraswami (Subrahmanya), Indra who 
had received instruction in Brahmavidhya from her and 
Mahavishitu, who is to be identified as herself in male form. 


In the Gita, Krishria Paramathma mentions Kumardswami 
[Skanda] as the ideal commander-in-chief. His spear is called 
Sakthi and it is indeed Parasakthi in the form of a weapon. And 
with this weapon he performs great feats, achieves great victories. 
Since, as the chief of the celestial army, he went to war in the cause 
of the dévas, Indra tagged on to him during these campaigns. 
Mahavishnu has the name of Upéndra, one who ‘adheres’ to Indra. 
How did he get the name? During his incarnation as Vamana he was 
born to Adhithi and Kasyapa, Indra’s parents, hence the name of 
Upendra [since he came after Indra]. The Acharya uses that name 
here: ‘Visakha-Indropéndra’: ‘Visakha, Indra, Upendra.’ Once, 
after taking part in a war between the celestials and the asuras and 
emerging victorious in it, Kumaraswami returned home that is the 
home of Sivaand Sakthi-with his companions, Indra and Upendra. 


They had one purpose: to have Ambal’s ucchishta prasada (the 
remnants of her betels as prasada). 
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Before the incarnation of Kumaraswami, the celestials had 
once won a victory in war over the asuras. They were then proud 
that it was because of their own prowess that they had achieved 
success. Parasakthi, who is the source of all Sakthi, reduced them 
to such a lamentable state as that of grass and they found 
themselves unable to move even the flimsiest of objects. Wisdom 
then dawned on Indra first who was also the first to learn to be 
humble. And Ambal out of compassion taught him Brahmavidhya 
and brought him the realisation that the Brahmasakthiis the source 
of all strength: that is the one plenary sakthi divides itself into parts 
to become the support of various objects (or Sakthis). This story 
occurs in the Kénopanishad. 


Visakha (Kumaraswami or Subrahmanya), Indra and 
Upéndra knew that it was due to Ambal’s grace, her prasada, that 
they had become victorious. They wished to offer the laurels of 
their victory at her feet and they came rushing to pay their 
obeisance to her and also receive her prasada in the form of the 
remains of her thambula. 


Ambal feeds others and she never thinks of taking food 
herself. She accepts the naivédya, the offerings made to her by her 
devotees, by her children. But it is for their satisfaction and for 
them to partake of them later as her prasada. She does not need to 
take any food in her own home. It is enough for her to take betels.. 
And that is what she does. [The Gurudeva continues with a 
smile...] When you chew betels your appetite is reduced. 


In her home it is for Swami (Paramésvara) that there is 
plenty of food, nivedhanam and so on. The idea is that at least then 
he will not go roaming with his begging bowl. Now, when 
Subrahmanyaswami, Mahavishnu and Indra are back (from the 
battlefield), Siva has already had his meal and there is much 
prasada left. But the three do not touch it. They run after the 
remnants of Mother’s thambila, preferring them to what is left- 
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over from Father’s food. For this the Acharya gives a subtle 
reason; ‘Chandamsa nirmalya-vimukhaih,’ ‘averse to 
Chandikesvara’s share of the prasada.’ Whatis the reference here? 
Chandikesvara has the first right to the left-over from what is 
offered to Paramesvara. What is left over from the offerings made 
to Siva must be made over as an oblation to Chandikesvara; only 
then can others receive it. We regard all this as our great good 
fortune. Chandikesvara was born like us on earth, as a mortal, but 
because of his devotion became the fifth member of Paramésvara’s 
family-Paramésvara, Ambal, Ganapathi, | Subrahmanya, 
Chandikesvara. In temple festivals [in the South] these five deities 
that are taken out in procession. We accept as specially sacred the 
left-over from Siva’s offerings as that of that god’s prasada as well 
as that of Chandikesvara. However, Siva’sson (Subrahmanya), the 
one (that is Vishnu) who, like Ambal, has obtained half the body of 
Siva and the king of the celestials (Indra) do not feel happy about 
receiving what is left - over from the food partaken of by one who 
rose to the position of an immortal (deva) from that of a mortal. 
This is referred to by the words ‘Chandamsa-vimukhaih.’ The 
three were averse to the idea of sharing the left-over of the 


offerings made to Siva. ‘Vimukhaih’means they turned their face 
away from the leftover. 


“With the grace of our Mother we have won victory over the 
asuras. This victory was a gift to us from her; it was charity 
received from her. We must prostrate ourselves before her as an 
act of thanksgiving and receive her prasada,’ so the three say to 
themselves and rush to her place. As they do so they make this 
resolve: “We must go to her place as beggars, as her children, and 
fall at her feet. We must not approach her wearing our uniforms, 
displaying our valour or with the swagger of generals.’ So they go 
to see Ambal after casting away their headgear. Even when people 
go to catch a thief they wear a turban as a protection against blows 
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aimed at the head. Policemen and soldiers wear caps, helmets, and 
so on according to their rank. But when approaching great people 
or elders the upper cloth (angavastra), the turban, etc., must not 
be worn. It is in this way that the three, Subrahmanya, Vishnu and 
Indra, remove their headgear. ‘Apahrutha sirasthraih’; ‘sirasthra’ 
means a helmet, that which protects the head; ‘apahrutha’ means 
discarded. Ambal’s pet son, beloved sahodhara (brother) and dear 
disciple approach her. The Acharya uses the word ‘sahodhara’, 
brother, for Vishu because to use any word meaning ‘elder 
brother’ [which he is] would not be appropriate in the context. 


While paying obeisance to great people, to a king, to men 
occupying high positions, it is proper to remove one’s headgear. 
But earlier in the hymn we saw that the deities who prostrated 
themselves at the feet of Ambal were wearing their crowns. In fact, 
those glittering crowns served the purpose of the nirajana 
performed to Ambal. When Ambal went to receive her husband 
Siva, she was about to trip on the crowns of Brahma, Vishitu, Indra 
and others, so it was said. How do we reconcile what was 
mentioned in the earlier stanzas with the present statement about 
the headgear worn by Subrahmanya, Vishu and Indra? We must 
take it that, urged by their devotion, the deities mentioned in the 
earlier stanzas failed to observe ‘protocol’ and fell at the feet of 
Ambél like trees uprooted. If the three gods mentioned in the 
present stanza have removed their headgear, as they pay obeisance 
to Ambal, it is because they have acted according to what is 
dictated by worldly custom. 


The Acharya who says that the three removed their helmets 
mentions specifically that they did not divest themselves of their 
armour. ‘Apahrutha sirasthraih kavachibhih’- they were wearing 
their armour. Strictly speaking they must remove their armour 
also. When you come to see me don’t you remove your shirts? The 
armour is a kind of shirt. Then why did the three gods not remove 
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the armour they were wearing considering that they took care to 
discard their helmets? 


One reason occurs to me. Whether it is helmet, crown or 
turban, it is easily removed: it can just be lifted up and kept aside. 
When Subrahmanya, Vishnu and Indra come running to see Ambal 
it is not difficult for them to remove their helmets. But it is 
different with the armour. The armour is fixed to the body with 
buttons, screws, straps and so on and it cannot be easily removed, 
and demands patience. The three great gods who are anxious to see 
Ambéal do not have such pathience. They are like children excited 
by the prospect of seeing their Mother. And they are eager to tell 
her about their victory in the war with the asuras. That is why they 
come to her with their armour. 


With great love, as an act of blessing, Ambal gives them the 
remains of her betels. Thambila is highly auspicious. What to say 
of the thambila of Ambal, the Supreme Goddess? 


One more point. Thambila signifies victory also. It is merely 
leaf, the betel creeper yielding neither flower nor fruit. Is it not 
right for Ambal to give her betel prasada to the victorious heroes? 


It is also a blessing that will ensure their victory in their further 
exploits. 


The Acharya, however, does not ascribe any such virtue to 
the remnants of Ambdl’s betels. He merely says: ‘Mother, the 
remnants of your betels are being swallowed, mouthful after 
mouthful, by Visakha, Indra and Upéndra.’ 


Why has the Acharya not mentioned the benefits (the fruits) 


yielded by the prasada? It is because it is not possible to enumerate 
all of them. 


The benefit generally mentioned of taking Ambal’s 
thambila prasada is poetic genius. Kalidasa, Kalamegha Pusavar 
and Maka partook of this prasada of the Mahakali of Ujjayini, 
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Akhiardésvari of Jambukésvaram [near Thiruchi] and the 
Kamakshi of Kanchi - in that order-and that is why they became 
great poets. In the hymn Ambashtaka, composed by him, the 
Acharya says that by taking the remains of Ambdal’s betels one 
would be blessed with the gift of composing poetry that gallops like 
ahigh-bred steed. 


In the Saundaryalahari, however, the Acharya says in one 
place (Stanza 75) that it is the milk of Ambal’s breast that gives one 
the poetic muse and in another place (Stanza 98) he says that it is 
the sacred water of her feet that gives the same blessing. There is 
no mention of the remnants of her betels conferring poetic genius. 


When he speaks about the water sanctified by Ambal’s feet, 
the Acharya observes that it gives the same gift of poetry as that 
given by the remnants of Sarasvathi’s betels: ‘Varti-mukha- 
Kamala-thambilam. ’ This sacred water is red in colour because of 
the lac smeared on Ambal’s feet and it resembles in colour the juice 
of betels. ‘Kalithalaktakarasam’: water mixed with shellac; the 
word ‘lac’ is derived from ‘laktakam’ or ‘laksha.’ 


The Acharya asks in all humility: ‘When will I, a vidhyarthi, 
obtain that sacred water of your feet?’ ‘Vidhyarthi’ means 
student, one who desires to acquire vidhya, learning. The Acharya 
was guru to the whole world and he was a master of both 
Brahmavidhya and Srividhya and yet he calls himself a mere pupil. 
When he says that people who are born deaf pour out poetry as a 
blessing conferred on them by the sacred water of Ambal’s feet, he 
must have, it seems, foreseen the birth of the poet Muka. 


He asks movingly: ‘When will I drink that water sanctified by 
your (Ambal’s) feet?’ ‘Kadhakalé pibeyam?’ 
Altogether there is no mention here that the juice of the 


betels chewed by Ambal makes one a poet. Ifit were so mentioned 
the question would arise: ‘What poetry has Subrahmanya, Vishnu 
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and Indra composed?’ So the Thambila rasa of Ambal [the juice 
of the betels chewed by her] must be regarded as part of the 
reception accorded to war heroes. It gives them the strength to 
achieve victories in future and it also brings them jnana. Or we 
must take it that the Acharya does not mention the blessing derived 
from taking the remnants of Ambal’s betels since they are too 
many to be enumerated. 


THE PRAISE THAT SHAMES 


Vipanchya gayanthi vividham apadhanam Pasupathéh 
Thvayarabdhe vakthum chalithasirasa sadhuvachané 
Tadhiyair madhuryair apala pitha thanthrikalaravam 
Nijam vinam Vari nichulayathi choléna nibhrutham 


In this stanza (66), the Acharya paints a picture that has the 
character of a dramatic scene. A drama is staged before an 


assembly and this dramatic scene is enacted before the court of 
Ambal. 


Ambal is listening to a music recital and finds delight in it. 
When you are in a joyous mood you feel like listening to music 
When you are burdened with work or are worried about something 
you do not feel like listening to a music performance. To meditate 
on Ambal as an embodiment of joy [listening happily to music] is to 
bring us a sense of tranquillity. 


Ambal is listening to Sarasvathi. Sarasvathi is playing the 
viña and singing at the same time. The one with whose grace music 
and literature are created, she, Sarasvathi, is herself singing 
literary pieces set to music and playing the vina at the same time. If 
the presiding deity of music herself sings, and plays the vīna, can 


we imagine how sweet the music would be, the emotions evoked 
by the song sung? 
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‘Vipanchya’ means on the vipanchi. ‘Vipanchi’ means a vīra 
which is also called “Parivadhini.’ Sarasvathi’s viria has a name of 
its own, ‘Kacchapi.’ The weapons, musical instruments and so on 
associated with gods and goddesses or with great men have names 
of their own. The bow of Īsvara is ‘Pinaka’; hence he is 
‘Pinakapami. ’ Mahavishnu’ s bow is ‘Sarnga’, so he is ‘Sarngaparii. ’ 
Arjuna’s bow is ‘Gandhiva’. When we come to the via, we see that 
Narada has in his hand the vitia called ‘Mahathi.’ The names of 
Narada and Tumburu are usually clubbed together. Tumburu’s 
viridis ‘Kalavathi.’ Kacchapi means a tortoise. The Kacchapi vita’s 
resonating bowl is shaped like a tortoise, hence the name. It is 
learnt that even today this type of via is found in the Philippines; 
it is called there ‘katjapi.’ In the Sahasranamam occurs the name 
‘Nija-sallapa-madhurya-vinir-bharthsitha-kacchapi. ‘Itis the idea 
contained in this that the Acharya has developed into a dramatic 
scene. But, instead of using the term ‘Kacchapi’. he gives the 


common name of the vinta, ‘vipanchi.’ 


‘Vipanchya gayanthi’ means playing the vīna, creating music 
by playing the vīnā: this is the literal meaning. [interpret the words 
to mean, ‘playing the viria and at the same time singing.’ I say this 
on the basis of the following words in the stanza: ‘vividham 
apadhanam Pasupathēh.’ ‘Pasupathéh = Paramésvara’s, 
‘vividham’ = different, various; ‘apadhanam’ = stories ofasublime 
character. So, altogether, the words mean Sarasvathi plays on the 
vīta accounts of Siva’s noble character set to music. The sport [or 
exploits of a god or anyone for that matter] can be described only 
through words. When the story of Isvara’s sport is set to music, its 
beauty must be combined with the literary charm of the narration. 
And the story will be understood only if it is rendered vocally. That 
is why I say that Sarasvathialso sang as she played the vīna. 


All of us feel elated when we are praised. But, actually, 
people praise us either out of ignorance or because they have some 
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ulterior motive, like getting something out of us. If there is nothing 
in us that makes us worthy of being praised, what about Ambal? 
No one can sing her glory fully because it has no limits. 


But does Sarasvathi sing Ambal’s fame or her sport as she 
plays the vina? No. It is the story and the praise of Paramésvara 
that she sings. This is what the Supreme Goddess, Ambal, likes, 
Ambal who is a gem among pathivrathas. Sarasvathi knows 
Ambal’s mind; she is called ‘sarvajna.’ Those like the Acharya who 
ascended the sarvajna-pita, the seat of omniscience, did so after 
answering all her questions, after conquering her [in learned 
debate] and receiving her blessings. The glory of Paramésvara is as 
boundless as Ambal’s. Sarasvathi sings his glory (as far as she 
knows it) playing the via at the same time. 


When musicians perform before an assembly of the rich or 
of powerful people, they sing according to their likes and dislikes 
(they sing or play an instrument in such a manner as to receive the 
maximum reward from those before whom they perform). 
Sarasvathi too knows how to please the one before whom she sings 
and plays the viria. If she were to play the via in the presence of 
Isvara she would sing Ambal’s glory for that is what would please 


him. Now before Ambal she sings the glory of Paramésvara so as 
tomake Ambalhappy. 


The performance is taking place in the presence of Ambal. 
The one who sings is Sarasvathi. And itis not only a recital of vocal 
music but also a vita recital: indeed the via is Kacchapi which is 
famed for its sweet strains. And, altogether, there is a shower of 
nectarine music. The theme of the music is the sport of Isvara. 
Thus everything about the recital is sublime in character. 


At the beginning of his Sivanandalahari the Acharya says 
that the Sivananda, the bliss of Siva, flowing from the story of 
Paramésvara fills the lake of his consciousness. It is in such 
Sivananda that Ambal is now immersed. Even to read accounts of 
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Siva’s sport is to obtain bliss. What then if we listen to these 
accounts set to tune by Sarasvathi and sung by herself? 


Ambal is absorbed in it and steeped in the joy of listening to 
the music, to the accounts of Siva’s sport, and now and then 
shaking her head [in appreciation of Sarasvathi’s recital] - 
‘chalitha Sirasa’, by shaking her head. 


Applause expressed by the clapping of hands is 
‘karahkampa’; shaking the head in appreciation of something is 
‘sirahkampa. ’ There is not much delicacy in the former and Ambal 
shows her appreciation only by her sirahkampa. 


The musician feels encouraged when listeners show their 
appreciation of his performance. The good points in a recital must 
be noted and the fact that we take delight in the performance must 
be made known to the artist at once. Even if a musician does not 
sing well, we must give him encouragement so that he might come 


out with one or two good aspects. 


Appreciation must be whole-hearted. We must not sit 
through a performance putting on a long face, nor must we adopt a 
superior air while listening to it. Also we must not assume that we 
alone are conversant with the art and keep pointing out faults in 
the performance. When the musician discovers that the listener is 
out to find fault with his singing [or playing an instrument] he will 
become nervous and his imagination will suffer. Such is the case 
not only with music but also with writing, learning, and sports. 


Sarasvathi gives an amazingly great performance and Ambal 
listens to it with delight and keeps encouraging her. 

What I have told you so far relates to the first line of the 
stanza: ‘vipanchya gayanthi vividham apadhanam Pasupatheh’: ‘as 
Sarasvathi sings the song containing the many different accounts of 
Paramesvara’s sport, and plays the via at the same time...’ The 
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name of Sarasvathi does not occur in the line; it does in the fourth 
line as ‘Vani.’ What after that? 


‘Thvayarabdhé vakthum chalithasirasa sadhuvachané’: 
‘chalithasirasa’ - shaking her head - ‘Thvay = by you (by 
Ambika, since the Acharya is addressing her); ‘sadhuvachanam’ = 
words of appreciation, congratulation; ‘vakthum arabdhe’ = as 
(she) started to speak. 


Ambal who was shaking her head in appreciation of 
Sarasvathi’s recital thought that that was not enough and that she 
must speak one or two words to compliment her. And she started 
speaking those words. ‘Sadhu vachanam’ = words of appreciation. 
During music rechithals, we express our appreciation of the 
performance by exclaiming, ‘Bale! Bhésh! Sabash! ’- These are part 
of sadhuvachana. During public speeches the audience exclaims, 
‘Hear! Hear!’ which words are also sadhuvachana. 


In this way one or two words similar to ‘Bhésh! or ‘Sabash!’ 
came from Ambal’smouth. 


Ambal’s mind was filled with joy and from her throat issued 
sadhuvachana, pleased with Sarasvathi s performance. She spoke 
just one or two words; the sadhuvachana was not complete. 
‘Arabdhë’ = just as she started to speak. 


What happened as Ambal started to speak, as she just began 
to compliment Sarasvathi? ‘Thadhiyaih madhuryaih apalapitha- 
thanthrikalaravam. ’ 


‘Thadhiyaih’= its, that is of the vachana. Ambal had just 
begun to speak; ‘madhuryaih’- by its sweetness; ‘apalapitha’ = 
disgraced; ‘thanthri’ = strings (wires of the vizia), ‘kalaravam’ = 
sweet sound. 


The third line means: “Sarasvathi, having observed that the 


melodious strains of the strings of the vma were disgraced by the 
sweetness of the words that Ambalhad just begun to speak...’ 
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‘What sound is the sweetest?’ If we put this question to 
ourselves our answer would be: the sound of the vina of 
Sarasvathi, the goddess of all arts. There can be nothing to equal it 
in mellifluence, the strains produced by its strings, so we should 
believe. If at all there is anything to equal it, it can only be the voice 
of Sarasvathi, so we should think. 


However, as Ambal began to speak ... Note that what she did 
was not sing but speak one or two words and that too without any 
prasa or anuprasa.... Well, as she began to speak, that is as no 
more than a few syllables had been heard from her, Sarasvathi and 
her vina were silenced: her voice and the sound of her vinta were 
‘defeated’ by the voice of Ambal, by the sound of what little she 
had spoken. We saw that compared to the nectar of the moonlight 
of Ambal’s face the nectar of the real moonlight was like sour 
gruel. Similarly, the sweetness of Ambal’s voice, which was heard 
only for amoment, was such as to wipe out the impression created 
by the melody of the voice of Sarasvathi who had been singing for 
so long and of the strains of the via she had been playing at the 
same time. 

As her voice was vanquished by Ambal’s, Sarasvathi 
stopped singing, held her head down in shame. The vita was 
disgraced. What did Sarasvathido now? 

‘Nijam viriam Vā nichulayathi choléna nibhrutham. ’ 

‘Nijam’ = one’s; her own; ‘virlam’ = vita (objective case); 
‘cholena’ = with the cover or case; ‘nibhrutham’ = concealed; 
‘nichulayathi’ = covers. In the sweetness of Ambal’s speech the 
sound of the vidi was vanquished; so Sarasvathi slips the 
instrument into its case. 

Ordinary musicians would not concede that any other of 


their ilk is better than they. But Sarasvathtis different. She whole- 
heartedly accepted the fact that the strains of her vina were poor 
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compared to Ambal’s beautiful voice. She did not continue to sing 
or play the vita even though she had received Ambal’s 
compliments. She stopped playing and put the instrument back in 
its case. 


Even though her own voice is so honeyed, in her 
magnanimity Ambél had praise for Sarasvathi’s music and she 
nodded her head in appreciation of it. She did so in order to 
honour her. But Sarasvathi, instead of being further enthused, 
hung her head in shame. Here we see the magnanimity of both 
Ambaland of Sarasvathi. 


‘Like a moth displaying itself before the sun, I demonstrated 
my art of music before one who is so sweet-throated,’ thus 
Sarasvathi thought to herself, holding her head down. 


If this is the case with Sarasvathi, what about her vita? Was 
it not holding its head high haughtily? By ‘head’ is meant its 
resonating pot or bowl shaped like a big tortoise. After being 
vanquished by Ambal’s voice, how could it stick its head out? 
When a man becomes insolvent, people refer to him thus: ‘He goes 
about with his head covered.’ When warriors, heroes, are 
disgraced in battle they take to flight with their heads covered. 


According to the Sasthras we [sanyasis] have always to keep our 
heads covered with a cloth. 


Sarasvathi decided that the vanquished via must not show 
its face to the world any more. She was truthful; so even if Ambal 


had praised her via ‘recital’, she put the vipanchi back into its 
case. 


A musician can stop his singing abruptly. Playing a stringed 
instrument is not like that. It has what is called ‘anuranana’: that is 
when you pluck the strings they keep resonating (or vibtating) for a 
few moments even after you release them from your fingers. The 
resonance or ringara dies away only gradually. When you ring a 
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bell its sound, ding, ding, ding, takes moments to die away. 
Stringed instruments are like that. After Ambal had spoken in 
praise of Sarasvathi’s performance, Sarasvathi could stop singing 
at once but the resonance of her vizia took moments to fade away. 
That is why she put it in its case as if telling it, ‘Keep your mouth 
shut.’ We may interpret the scene presented in the stanza in many 
such ways, finding delight in its poetic content. 


Another point occurs to me. It is true that Ambal was happy 
as Sarasvathi sang, and she shook her head and spoke a few words 
of appreciation. But was it all meant for Sarasvathi s music? If not, 
what was she appreciating? The theme of Sarasvathi’s music was 
the sport of Isvara. And is it not likely that Ambal paid more 
attention to the story of her husband told through the music, the 
text than to the music itself? And for that reason she might have 
shaken her head in appreciation. Or she should have found delight 
in the literary quality of the text. After listening to the sweet voice 
of Ambal, Sarasvathi too could have thought thus: ‘Ambal who 
has such a honeyed voice could not have appreciated my music. 
She must have found delight in the account of Isvara’s sport or its 
high literary quality. But like a fool I thought she liked my music 
and continued my performance.’ This could have increased her 


sense of shame. 


On the whole the stanza presents a dramatic scene. There is 
the presence of Ambal; Sarasvathi plays the via and sings; the 
compositions deal with the sport of Paramésvara, his exploits; 
Ambal shakes her head delighted by the performance and 
expresses a few words of appreciation; after experiencing the 
unparalleled sweetness of Ambal’s voice Sarasvathi hangs her 
head in shame and slips her vīnā back into its case. This is a scene 
that we must visualise with our mind. 


‘Cholena’ means with the cover or case, sol told you. ° Choir’ 
is cover. ‘la’ and ‘la’ are interchangeable-so- ‘choli’ can also be 
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‘choli.’ For inanimate objects ‘choli’ means cover; for men it is a 
shirt or jacket. I understand that nowadays the jacket or blouse 
worn by women is called ‘choli.’ 


The Acharya has blessed us with this stanza in the course of 
his portrayal of Ambal. And he has composed it in such a manner 
that we are lost in wonder about the beauty of her speech. He also 
makes us aware that with her blessings we can acquire proficiency 
both in music and in letters. 


CREASES IN THE THROAT 
THE MALE WHITE AND THE FEMALE RED 


The Saundaryalahari has another stanza (69) associating 
Ambal with music. 


Galé rékhasthisro gathi gamaka-githaika-nipuné 
Vivaha-vyanaddha-praguiagunia-Sankhya-prathibhuvah 
Virajanthé nanavidha-madhura-ragakara-bhuvam 
Thrayanam gramanam sthithi-niyama-simana iva thé. 
Sankara Bhagavatpadha, the omniscient, knew all the 64 
arts. This stanza shows how extensive and intensive his knowledge 
of music was. It contains a number of technical terms like ‘gathi’, 
‘gamaka’, ‘githa’ and ‘grama’. Only musicians will be familiar with 
them, though those who are mere performing artists may not know 
all about them. Only those who have studied the theory of music, 
musicologists, will know all. The above terms will be found 
explained in the last part of Bharata’s Natya Sasthra, in 
Sarangadéva’s Sangitharathnakara and in Venkatamakhi’s 
Chathurdandiprakasika. My understanding of the subject is 
incomplete and to speak to you about it would be to tax your 
brain. ‘Gathi’ refers to what we now call ‘tisra’, ‘misra’ and 
‘khanda’ according to the ‘mathras’ [time units] of the thalas. 
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Gathi in Tamil is called ‘nadai’ and we have thus khandanadai, 
thisranadai, etc. ‘Gamaka’ is ‘oscillating’, ‘shaking’ a note, 
ornamenting it, or adding grace to it. The ‘gandhara’ in the raga 
Thodi and the rushabha in Sankarabharanam are to be sung with 
gamakas. ‘Githa’ we know means a song. The Acharya speaks of 
Ambalas ‘gathi-gamaka-githa-éka-nipunia ’: ‘one without a second 
in her proficiency in gathi, gamaka and githa’. But he uses the 
terms not in the way we understand them but in a technical sense, 
that is strictly according to the Sasthra. According to this, ‘gathi’ 
denotes ‘rnarga’ and ‘dhési’. These are two paths in music. Gathi 
itself means path or way and rnarga also means the same thing. 
Marga is a systematised school and the music in it is according to 
the path laid down in the Sasthras -- it is like a railway track. The 
ragas and thalas in it follow a system created by musicologists of 
the past and one has to adhere to a strict discipline in practising it. 
‘Dhési’ is less rigorous, less bound by any system and in it 
importance is given to ‘ranjakathvam’ or what is pleasing. It has 
been evolved by musicians in different parts of India and the 
practitioners have a greater sense of freedom in it. ‘Gamaka’ as 
said before is oscillation and it has five categories governed by the 
time measure. And ‘githa’ consists not only of sahithya or text but 
also of the svaras appropriate to it. 


Then there is ‘grama’ which is classified into three in music. 
This comes later in the stanza. Grama means division of ragas 
based on the shadja, madhyama and gandhara svaras - ‘sa-grama’, 
‘ma-grama’ and Ga-grama. All the three are known only in the 
celestial world. In our world it seems sa-grama and ma-grama have 
existed long centuries ago. There is no ga-grama. This is according 
to the commentator [Lakshmidhara) of the Saundaryalahari who 
lived five or six hundred years ago. I asked our musicologists about 
this and they said that there was only one grama now, the sa- 
grama. [The Mahaswami demonstrates by actually singing the 
svaras of this grama.] The sa-grama alone is in vogue today. 
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Vocal music originates in the throat. The human musical 
instrument, the sound box, is in it. The Acharya observes that the 
three gramas exist in Ambal’s throat as the three creases or folds in 
her neck. Ambal, of course, has them. And it is because she has 
had them from the very beginning of Time that all women have 
them to show that they are indeed manifestations of her form. 


All men have a round projection in their throats but not 
women. It is called the Adam’s apple. They say [according to 
Christianity or the Semitic tradition] it is because Adam, the first 
man, ate the apple that carnal love sprang in his heart and, as a 
consequence, what we call ‘samsara’ came into being. The apple 
he ate partly stuck in his throat and so all males born after him (just 


as we take after our greatgrandmother, grandfather, etc) have the 
Adam’s apple. 


According to our Sasthras, Paramésvara swallowed the 
Kalakuta poison making it into a pill. ‘Then Ambadl held his throat 
with her hands to prevent the poison from going further down and 
it got stuck in the throat itself. It is the round object (the poison he 
took) in Paramesvara’s throat that is seen as the Adam’s apple in all 


men. Indeed it shows the universality of Paramésvara, that he is 
present in everybody. 


The two stories show that there is a common source or origin 
for all of us. So all of us are brethren, all of us form one kinship. 
The apple which is sweet and healthy - ‘An apple a day keeps the 
doctor away’ - becomes the cause of the terrible samsara, the 
cause of our worldly existence. But when we regard Isvara as the 
root of everything, as the source of all of us, even the bitter and 


terrible poison becomes ambrosia in his compassion for all beings 
and it does not do harm to anyone. 


It is to show that all men are levara and all women are Ambal 


that the former have the Adam’s apple in their r throat and the latter 
have the three lines in the neck. 
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In Thiruvaiyaru, Apparswamigal saw elephants, peacocks, 
hamsas, parrots of both gen--ders as Siva and Sakthi and 
exclaimed: ‘I saw his sacred feet, I saw what is not seen.’ If we 
have devotion, and use our intelligence a bit, we will see the Siva- 
Sakthipair everywhere. 


Have I not been explaining, on the basis of the spectrum, that 
Siva is white, that Sakthi is red, that from the quiescent and 
functionless Siva has come Kameésvari who is red in colour and 
that it is the functioning principle? It is amazing how in life in this 
world-as well as life in the next-white and red join together in 
manifold ways in the same manner as Siva and Sakthi. To 
appreciate this phenomenon would be like having a glimpse of that 
divine couple. If we realise that matters relating to men are white 
and those relating to women are red, we will learn to look upon the 
world as a manifestation of Siva and Sakthi. 


A man’s sukla or semen, what may be regarded as his very 
essence, is white. The word sukla itself means white. Similarly a 
woman has her ‘sonitham’ (menstrual flow) which is red - the 
word itself means red. The vibhūti or sacred ashes a man wears is 
white while the kumkuma a woman wears is red. Vaishnavas wear 
the namam: the white outer part of it represents Perumal or Vishu 
while the vertical red line in the centre represents the Mother 
(Laksmi) - the line is indeed called ‘Srichirnam’. The vésthi or 
dhothi that a man wears is white while the sari that a woman wears 
is red. ‘Kusumbha’ means saffron: it is this colour that befits the 
sari. That is why even today the bridal sari or the sari made as an 
offering to Ambal is lac-coloured. In the Sahasranamam the colour 
of the sari worn by Ambal is referred to as ‘arumaruma- 
kausimbham’. 


Among the examples of white and red combining together: 
our blood looks red but it consists of red and white corpuscles. Just 
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as the white Siva becomes the red Kamésvara in Ambal’s red, the 


red corpuscles conceal the white of the white corpuscles. 


Round the kooam (rangoli) we draw we use ochre: we also 
use it inside it. The walls of temples are painted with alternating 
white and ochre stripes. Even though Vishrīu or Perumal is blue- 
complexioned, the walls of his temples are similarly painted (with 
red and white stripes). 


Take the abhishéka performed to a deity: we use milk and 
honey in it. 


The scented offering we make consists of white camphor and 
saffron and the flowers we use in puja have white jasmines and red 
arali (nerium). The food we offer to the gods consists of ‘curd rice’ 
and sweet rice [rice cooked with jaggery which is brown- 
coloured.] Even sambar-bhath is red while we have a combination 


of white idli with red milaga-podi [powder made of red chillies and 
other ingredients. ] 


In the idli-chilli powder combination, idli is white and looks 
innocuous while the powder is ‘fierce’ being pungent. The white 
flag stands for truce, for peace, the red flag for revolution and 
revolt: we have here the Siva-santhi and Sakthi-rajasa 
manifestations. As if Siva and Sakthi must not be separated in this 
manner totally, it is the white corpuscles in our blood that 
‘quarrel’ with the bacteria and viruses that cause disease while the 
red corpuscles are peaceful, feeding oxygen to the body and 


promoting growth. When blood is spilled in war it is the Red Cross 
that treats the injured and the ill. 


In the spectrum red adheres to white, as if coming next to it. 
Opposite to red is violet. That is why opposite to Siva, who 
represents Sania or peace, are the blue-complexioned Vishnu (and 
blue is allied to violet), the blue Vishnu-Durga and the black Kali, 
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all representing Maya in full. Kamésvari, who is red, touches santa 
and goes up to the edge of Maya... 


Hence it is that in the : ‘Paduka Manthra’ of ‘Thathva 
Sikhara’ it is said that the brilliant light that is the cause of the 
gross and the subtle is known as ‘Thraipuram Mahas’. While 
speaking about the expansion of the living world emanating from 
it, this is noted as ‘Raktha-suikla prabha-misram. ‘It is this mixture 
of the red and the white that pertains to the running of the outward 
actions and also to the inward tranquility of man. 


The aspects of Siva and Sakthi manifested outwardly in men 
and women are the Adam’s apple and the three creases in the neck. 
The Acharya refers to these lines in the stanza by the words ‘gale 
rékhah thisrah’. Ambalis proficient in gathi, gamaka and githa and 
what the Acharya says in the stanza can be taken to mean that the 
three subjects are symbolised by the three folds in her neck. This is 
not a matter of conjecture because it is explicitly stated that the 
three rékhas ‘in your neck demarcate the shadja, gandhara and 
madhyama gramas of music’: ‘thrayanam gramanam sthithi- 
niyama-simana iva thé galé rékhasthisro virajanthé. ’ 


In an earlier stanza (25) occurs the words, ‘thrayanam 
devanam thriguria-janithanam’. The Acharya spoke there of the 
three deities originating from the three gurias. Here (in this stanza) 
he refers obliquely, in the second line, to the three guras. What he 
expressly states here in the form of a simile is something 
everybody can understand. He speaks about the supremely 
auspicious marriage of Siva and Parvathi: ‘vivahavyanaddha- 
praguraguia-Sankhya-prathibhuvah * 

isvara performed the mangalya-dhararia of Ambal. ‘Vivaha- 
vyanaddhah’- tied during the marriage. What is that 
manigalyasiithra like? ‘Gunia-Sankhya’ = with a number of gunas. 
‘Praguria’ means with guria of a lofty character. ‘We are unable to 


799 


understand anything from the statement that the mangalyasuthra is 
ofa high quality with its number of gurias’ . 


When enumerating the gurias, the Acharya mentions the 
three, sathva, rajas and thamas. The ‘guia’ in ‘praguma’ is a 
thread, that is Ambal’s mangalya-suthra consists of the three 
threads that are the three guzias and made together. The three 
creases in Ambal’s neck are a reminder of the three gunas, a 
‘guarantee’ for them: ‘prathibhuvah’ means guarantee. There is an 
inner meaning to this, that the three lines are a metaphor for the 
three gunias. 


‘Panigrahana’ [the bride and the groom holding each other’s 
hands] is the most important rite in a marriage ceremony and it is 
purely Védhic. This rite is universal in our land, observed in all 
parts of it and by all castes. Some people may say that the wearing 
of the thali (mangalyasathra-dharana) is not strictly one of the 
marriage rites. But it acquires importance in that the Acharya 
refers to Isvara performing the mangalya-dharana of Ambal. In 
padigrahana no permanent mark of saumangalya is left. The hands 
are clasped and then released and there is nothing more to it. The 
mangalyasithra has been the mark of sumangalis from time 
immemorial. Regarding it as worthy of worship, sumangalis 
reverently bring it to their eyes as they rise in the morning. Puja is 
performed to it during the time of the conjunction of Magha and 
Phalguni [March - April]. In the Sahasrandmam occurs this: 

‘Kamésabaddha-mangalyasathra-sobhitha-kandhara’: ‘one whose 
neck shines with the mangalyasiithra tied by Kamésvara’. 


The Acharya uses the word ‘guam’, meaning thread (of 
cotton). But the thread smeared with turmeric for the 
mangalyasuthra is no longer fashionable. On the pretext that it 
becomes dirty married women nowadays wear a gold chain, 
(called kodiin Tamil), with the thail and beads attached to it. This 
is very wrong. If the thread gets dirty it can be smeared with 
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turmeric every day. All women, including the poor, have to wear 
the marigalyastthra and the ear-ornament. So Ambalis an example 
to them since even the very poor can afford the palm-leaf ear- 
ornament and the manigalyasuthra of cotton threads. The other 
ornaments Ambal wears, like the crown encrusted with the nine 
gems, the gold girdle are extra, being not compulsory for women. 


Ambal’s neck has three creases: gathi, gamaka and githa 
make three; the gurias are three; and the marigalyasiithra is made 
of three threads intertwined. 


There are a number of sampradayas or traditions in music 
and each of them must be preserved in its pristine form. The three 
gramas or scales must not be intermingled. These are represented 
by the three folds in Ambal’s neck, folds that demarcate the 
boundaries of the three gramas. The Acharya shows how 
disciplined one must be in nadhopasana, worship through sound or 
music, the quest through music. 


If nadhopasana is pursued with devotion, if one sings with 
utter devotion, music will show the way for one to have a vision of 
Isvara. 

When one becomes absorbed in sruthi and laya, one 
becomes absorbed in the Athma and one is led to the non-dualistic 
goal. Like Thyagaraja who sang ‘Endarod mahanubhavulu’ there 
have been many who realised the Self through nadhopasana; even 
today there must be such practitioners of nadhopasana. 
Thyagayya himself was a mahanubhava. Along with him there 
were two more who had realisation through music: the three are 
called the ‘ Thrimarthi’ (Trinity) of music. Amazingly enough these 
three lived at the same time, about 150 years ago. 


The gumas are three; sathva, rajas and thamas. But since 
they combine in different proportions, the attitudes of mind 
formed as a result, the ways of thinking, of looking at things, are 
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limitless. With the 51 letters of the (Sanskrit) alphabet, hundreds 
of thousands of words are formed. Similarly, with the permutation 
and combination of the seven svaras many, many, ragas have been 
formed. This is referred to in the stanza thus: ‘nanavidha- 
madhura-ragakara-bhuvam’, generating a mine of ragas of 
different sweetness. We must read this with the fourth line, ‘the 
three gramas that generate them’. 


‘Raga akaram’ means a mine of ragas. When we keep digging 
in a mine, gold and precious stones are obtained. In the same way 
when we keep digging into the mine of svaras more and more ragas 
will be thrown up. Since the ocean yields gems it is called 
‘ratnakara’. ‘Karurakara’ or ‘Dayakara’ is taken to mean ‘one 
who bestows compassion’; but the correct meaning is a ‘mine of 
compassion’. 


When the svaras are combined in various ways the resulting 
ragas must be pleasing to the ear and must make the mind calm and 
happy. 


Combining svaras in a way that does not please the mind is 
like performing acrobatics; and such combinations of svaras 
cannot be true ragas. That is why the Acharya says: ‘nanavidha- 
madhura-raga’. Madhurya, sweetness, is important. Like Ambal of 
whom he speaks, the Acharya was omniscient and he had a 
profound knowledge of music. However, not remaining a mere 


theorist, he underlines sweetness as the most important 
characteristic of a raga. 


All the ragas are enfolded by the three creases in the throat 
of Ambal. In the throat of Isvara a deadly poison has been 
transformed into ambrosia. The projection in his throat (Adam’s 
apple) and the three lines in Ambal’s neck remind us of their 


presence in all men and women and also their universal non- 
dualistic aspect. 
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BEAUTY OF HANDS 


After describing Ambal’s neck the Acharya speaks about the 
beauty of her hands in two stanzas (70, 71). Is not the hand 
usually likened to the lotus? In keeping with this literary tradition, 
the Acharya relates one hand of Amba] with Brahma who sprang 
from the lotus and the other hand with his (Brahma’s) mother 
Padmavathi or Lakshmi. 


Siva punishes, Ambdl protects. If he shows that ‘awarding 
punishment is the duty of the father’, she shows that ‘compassion 
is personified by the mother’. Like Paramesvara Brahma too had 
originally five heads. But when he committed a wrong, Siva 
punished him by plucking off one of his heads and made him 
‘Chathurmukha’ (four-headed), so goes the story. The Acharya 
refers to the story of how Brahma saved his remaining four heads, 
the meritorious deed he performed for the same (Stanza 70). This 
was nothing more than rushing to Ambal for refuge, for abhaya, 
freedom from fear. In a previous stanza (4) the Acharya said that 
Ambal did not grant abhaya with her hand but with her foot. Here 
it is the beauty of his poetic imagination that makes him ‘give 
expression to a different idea, that Ambal grants her abhaya with 
her hand. How many hands does Ambal have? Four. Brahma has 
four heads remaining. Brahma is ‘Sarasijabhava’, born of the 
lotus. Ambal’s hands are also like lotuses. The hand starting from 
the shoulder is like the stem of a lotus and the hand at the end of it 
is like a lotus flower. One lotus helps another being of the same 
species! Brahma who rose from the lotus prays to the four lotus 
hands of Ambal for the safety of his four heads: it is thus that he 
saved his remaining heads, says the Acharya. 


The Acharya now thinks that comparing Ambél’s hands to 
lotuses is to depreciate them. So in the next stanza he makes a 
‘correction of the error’ by bringing in Lakshmi. The taperin end 
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of the lotus petal is more red than the rest of it. As for Ambal’s 
hands, the tips of her fingers- the latter having the place of the 
lotus petals - are more red than the tips of the lotus petals without 
her having applied any colour or varnish to them (the tips of her 
fingers). ‘Can the beauty of such lustre be obtained by the lotus?’ 
asks the Acharya. ‘I made a wrong comparison. But did I not do so 
with the very words gifted by Ambal? Can they yield any wrong 
meaning? So let me see if I can find an answer to my doubts by 
taking my imagination further.’ It is the answer he found for his 
question that he has expressed in the form of a sloka. 


What answer did he find? ‘Laksmi applied lac to her feet 
with her fingers and with those fingers she playfully pinches the 
petals of the lotus. Then would not the red lustre of the tips of the 
lotus petals increase threefold? Will this lustre not come up to that 
of Ambal’shand? The Acharya thus tries to justify his comparison. 


Even then he does not say that the lotus has the glow of 
Ambal’s hand. All he says is: ‘kayachidhva samyam bhajathu 
kalaya’: ‘somehow it has only a fraction of that glow’. 


Since they are associated with Lakshmi, Ambal’s hands 
confer on us Sri, all good fortune: such is the import of the stanza. 
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MILK OF JNANA 


As part of the kesadhi-padhantha description of Ambal, the 
Acharya now depicts her bosom in a few stanzas. In one of them 
(73) he gives the reason for her breast milk being superior to 
amrutha, the divine ambrosia The celestials who have had 
ambrosia are eternally young; they remain middle-aged always. 
Ganapathi and Subrahmanya who have had Ambal’ breast-milk 


remain eternally boyish and do not age. ‘Kumarau adhyapi’ even. 
today they remain boys. 
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What is the inner meaning of this? The greatness of Ambal’s 
breast milk is such that her two children who have had it are jnana 
personified and they know no kama. ‘Avidhitha~-Vadhtsanga- 
rasikau kumarau’: they know not what is sthribhoga [sexual 
enjoyment with women]. The Acharya himself was an example in 
this matter. The celestials passed from boyhood to middle age and 
did not age further because of their having partaken of amrutha. 
But they are all the time after petty pleasure. So the ambrosia of 
the breast-milk of Ambal who is an ocean of beauty is far superior 
to that churned out of the ocean of milk. 


In the South, Ganapathi is believed to be a brahmachari; 
while Subrahmaniya has two consorts, Valli and Dévaséna. In the 
North, Subrahmantya is a brahmachari while Ganapathi has Siddhi 
and Buddhi as his consorts. The Acharya who exemplified the 
uttermost limits of brahmacharya brings together the Southern 
Ganapathi and the Northern Subrahmanya. He shows that Ambal’s 
breast-milk is the milk of jnana. 
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THE TAMIL CHILD 


In a subsequent stanza (75) the Acharya remarks that 
Ambal’s breast- milk creates poets of jnana: They compose poetry 
out of the jndna acquired by them by virtue of that milk and impart 
it [the jnāna] to others through their work. 


‘Mother, your breast-milk produces jnana, compassion, 
beauty and all else that is of excellence arising from your heart“: 
‘hrudhayathah payah paravarah parivahathi’, ‘rising from your 
heart as an ocean’. It is like the essence of Sarasvathi who is the 
goddess of learning and the arts: ‘Sarasvathamiva’. “You suckled 
the Tamil child with that milk of jnana’. The Acharya speaks of the 
‘Dravida-sisu’, Tamil child. What happened to the child by its 
taking in Ambdl’s breast-milk? “Kavmam praudhanam ajani 
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kamaniyah kavayitha’: it made the child a poet who in attracting 
the minds [of the learned] became foremost among mature poets. 


‘praudakavi’ means a poet who can compose poetry rich in 
substance, pregnant with meaning. A girl who has had her 
menarche is called prauda. Like potency in the body is potency in 
words and a poet who has it is a ‘prauda kavi’. Such poets are 
likely to hold their heads high; people who are prauda will be 
proud. In their poetry there will be much intellectual jugglery 
though it may be lacking in elements that touch the heart. From the 
Supreme Being’s breast-milk flows an ocean of milk: ‘payah 
paravarah parivahathi’. In this Saundaryalahari so many Jaharis 
have been mentioned and to them is added the lahari of Ambal’s 
breast-milk, the lahari of her motherhood, that is sweeter than 
anything else. The child who takes in such milk, as the Acharya 
observes, becomes a poet and his poems will attract all hearts - 
‘kamaniya’ means that and he will have the distinction of being a 


prauda kavi among prauda kavis [a mature poet among mature 
poets]. 


This ‘Dravida-sisu’, Tamil child, who drank Ambal’s milk of 
Jnana may seem to us to be Jnanasambandhar, author of the 
Thévaram. Hisperiodis the 7th century A.D. Roughly speaking the 
Acharya lived between late 6th century B.C. and early 5th 
century. There is a gap of more than a thousand years between the 
time of the Acharya and that of Jnanasambandhar]. 


Most commentators of the Saundaryalahari point out that, 
when the Acharya was a child, Ambal suckled him, blessed him 
with her milk. They further say that he is referring to himself, with 
poetic grace, in third person as ‘Dravida - sisu’. That is he does not 
say boastfully, “‘It was I who drank Ambal’s milk of jnana’, but 
refers to himself in all humility as someone unknown. The 
language called Malayalam came into existence only about a 
thousand years ago. Until then Tamil was the language there (that 
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is Kerala) and it is also part of the Dravida land. So there is plenty 
of room for the Acharya referring to himself as Dravida sisu and it 
is a matter of great pride for us. 


However, I spoke about humility. We saw that it was a 
special trait of the Acharya’s character. So would one like him, 
even if he referred to himself in the third person, speak about the 
child in question becoming the most distinguished among mature 
poets attracting the hearts of all with his creations? Such a 
question does arise. But if you gave some thought to it, you would 
realise that it is not altogether inappropriate. The question here is 
the greatness of Ambal’s breast-milk. When speaking about the 
potent manner in which it endows one with the genius of poesy, is 
it not reasonable to illustrate it with an actual, known, example. 
The Acharya, we must remember, remaining in a far-off place, 
prayed to Ambāl in all humility for her kataksha. If such a one 
claims that Ambal’s breast-milk raised him to the position of the 
universal monarch of poet does it not mean that, at the same time, 
he sings the glory of that milk. 


There are many stories relating to the Tamil child. Despite 
the efforts of commentators of the past and researchers of the 
present there is no conclusive answer to the question of who the 
child referred to is. What we need is the thirst for Ambal’s milk of 
jnana. It does not matter to us, it is not a matter of profit or gain 
for us, to know who the Dravida sisu is. We do not also need even 
the gift of writing poetry. It would be enough if we keep praying to 
Jnanambal for jnana. 


THE KNEES OF A PATHIVRATHA 
As the Acharya continues his kesadhipadha depiction of 
Ambal, after describing her sacred body, i.e, her torso, waist and 
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so on, according to the poetic tradition, he concludes with the 
goddess’s feet. Following the poetic custom, Ambal (the nayaki, 
heroine,) is shown a step above Isvara, the nayaka or hero. The 
Acharya shows him pining for her. He says that Kama, who was 
restored to life by Kameésvari, triumphs over I[svara, using 
Kameésvari herself for the purpose. We must read these passages 
and appreciate them with a pure heart, taking them as composed in 
accordance with our poetic convention. We must not treat them as 
representing real life, nor should we elaborate upon them. We can 
do so only if we have devotion and humility. It is thus that for 
centuries people have been reading the hymn with religious 
devotion. The text of the Saundaryalahariiis such as to encourage 
people to take such an attitude while reading it. So there is no need 
for me to tell you that you must read it ‘with this or that attitude.’ 


As a poet, Sankara Bhagavatpadha shows the heroine 
(Ambal) to be superior to the hero (Jsvara). But, then, he is also an 
Acharya and as such he has to show the wife to be a pathivratha 
subservient to the husband and this he does not forget. That is 
why, when speaking about the knees of Ambal (Stanza 82), he 
says: ‘pathyuh pranatikathinabhyam.’ Ambdl’s legs are soft like 
the trunks of elephants and plantain stalks of gold but her knees 
alone have become hardened. It is the case with everybody but it 
does not behove a poet to leave it at that. The Acharya gives a. 
reason for it as a poet but, while doing so, he also speaks as an 
acharya concerned with dharma. Ambalis a great pathivratha and 
in her humility she keeps prostrating herself before her husband 
again and again. When women perform their prostRathions they 
bend in their legs, the middle part of them touching the earth or 
ground. By constantly, untiringly, making prostrathions before 
Isvara Ambal’s knees become calloused. ‘pathyuh pranathi 
kathinabhyam’: ‘patyuh’- to or before the husband; ‘praviati’ = 
prostrathing herself; ‘kathinabhyam’ = calloused, hardened; 
‘janubhyam’ = the two knees. 
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The Acharya addresses Ambal by two names. One is 
‘Girisutha’ [that is ‘Girisuthe’ }; the other is ‘Vidhijne’ [‘Vidhijna’]. 
‘Girisuthé’ means Daughter of the Mountain. Mountain is stone 
and as the daughter of stone her knees are stony-this idea is hinted 
at by the Acharya. Then as preceptor of dharma, he addresses 
Ambal as ‘Vidhijné’, which name means ‘you who know the 
injunctions of the Sasthras.’ The Sahasrandmam has a name of 
Ambal which means the one who laid down rules according to the 
Vedhas - ‘Nijajna-riipa-nigama. ’ She herself becomes an example 
to others by strictly following these rules. That is how, in keeping 
with the tenets of dharma, the wife prostrates herself before her 
husband and her knees become hardened. The Acharya suggests 
all this by means of using a single word in the vocative, ‘Vidhijné.’ 


xe * 


THE BHAGAVATPADHA AND THE 
BHAGAVATIPADHA 


The Acharya comes to describe the sacred feet of Ambal. 
These are the feet we must go to and fall at. These are the feet that 
we must grasp and seek for refuge. We are not asked to grasp the 
hands or face of Ambal nor her neck. We must hold her feet alone. 
We must clasp them if we are to be freed from karma and janma 
[samsara or worldly existence] that have us in their grip. 


Can we approach Ambalas we like and hold her feet? We can 
do so only when she likes our doing so. It is for the sake of this, to 
hold her feet, that the Acharya prays to her. Instead of saying, 
‘I must hold your feet’, he beseeches her, “You must give them to 
me so that I may grasp them. Out of your compassion and grace, 
Mother, you must give your feet for me to hold.’ “‘Dhayaya dhēhi 


chararau’ (Stanza 84) 
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Sruthinam murdhano dadhathi thava yau sékharathaya 
Mamapyéthau Mathah sirasi dha yaya dhéhi charariau 
Yayoh padhyam pathah Pasupa thi jatajuita-thatini 
Yayor laksha Lakshmiraruna-harichidamani-ruchih 


While stating that Ambdl’s milk of jnana bestows the gift of 
poesy of an elevated character, poesy that touches the hearts of 
‘all, the Acharya adds that the milk is fed by Ambal herself out of 
her compassion ‘dayavathya dhaththam.’ ‘Dhayaya dhehi’, so he 
says in the present stanza pertaining to her feet. Did he not say in 
another stanza that Ambal’s milk of jndna is superior to the 
celestial ambrosia? Similarly he says that the feet that she permits 
us to hold, out of her compassion, vouchsafe us the ambrosia of 
the sahasrara [the one-thousand-petalled lotus in the head, 
according to Kuridalini yogal that is also superior to the amrutha of 
the celestials and makes us the embodiment of jnana. An acharya 
gives diksha or initiation to his disciple by placing his foot on his 


head: this is meant to create a flow of nectar in his (the disciple’s) 
sahasrara. 


Our Acharya is himself an embodiment of jnana. But here he 
regards Ambal herself as an acharya and prays to her to place her 
foot on his head: ‘sirasi dhayaya dhēhi charanau.’ Although he 
asks for Ambal’s feet to be placed on his head he does not 
explicitly state that its purpose is initiation of the disciple by the 
guru. Matters like initiation are to be kept a secret, so he expresses 
the idea only obliquely. In the Kenopanishad, Parasakthi appears 
as Jnanambika and gives instruction in jnana to Indra. The Acharya 
hints at this here and says that what we should pray for, what all of 
us should pray for, is Ambal’s prasada or her grace of jnanimruta 
(ambrosia of jnana). What is the hint? ‘sruthinam mūrdbānð 
dhadhathi thava chararau sekharathaya’ : the indication is in these 
words ‘The Upanishads which are the head of sruthi, that is the 
Vēdhās, wear your feet as their head ornament.’ In the 
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Das6panishad (the Ten Upanishads) there is no reference 
anywhere to Paramésvara or Mahavishriu appearing as a guru to 
impart instruction (in jnani). Not only do they not appear as gurus, 
they are not mentioned in any other role or context. In the 
Katopanishad the state of libearthion is described as all-pervading 
and it is referred to as ‘Vishnu’ (1.3.9); and when the same is 
called thuriyam it is referred to as ‘Sivam’, in the sense of 
auspicious, in the Mandtikyopanishad. These references are to two 
states, not to two individuals or deities. Ambdl is specifically 
referred to as Uma and Haimavathi in the Kénopanishad and also as 
‘Sthri’, as one who is immensely radiant, ‘bahusobhamana’. That 
she gave instruction to Indra in jnana is also mentioned. Apart 
from this there is no other basis for the Acharya to observe that 
the Upanishads wear Ambalas a head ornament. 


Instead of saying, ‘Mother, place your feet on my head,’ the 
Acharya says, ‘Mamapi sirasi’, ‘on my head too.’ ‘On my head too 
Mother, place your feet.’ Thus he shows again his incomparable 
humility. Earlier in similar manner, he prays to Ambal to bathe him 
also in her sidelong glance of compassion: ‘snapaya krupaya 
mdmapi’. The Acharya represents the pinnacle of knowledge and 
wisdom. In his perception truths, in inward realisation, in his 
ability to do work, in his power expression, he occupies the 
highest place-and yet there is no one humbler than he. He is the 
highest among those who lower themselves. 


‘Your feet are an ornament for the Upanishads which are the 
head of Mother Vedha. Even Paramasiva and Mahavishnu 
prostrate themselves before you, placing their heads on them. On 
your feet which are the head-ornament of the Upanishads flows 
the Ganga who is the head ornament of Siva, and who becomes the 
padhya thirtha of Ambal [that is the water poured on the feet as 
arghya, padhya and achamaniya which are among the sixteen rites 
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of adoring a deity]. The light cast on her feet by the crest-jewel 
worn by Mahavishiiu is the sandal-paste smeared on them. Your 
feet that you gracefully presented to Mother Vēdhā, to the lords of 
the Vedhas, Isvara and Vishiiu and deities like them, how do I 
deserve to hold the same? But undeserving though I be, you have 
something called compassion, haven't you? Grace me too, 
Mother, out of that compassion of yours.’ ‘Matah éthau charaniau 
mamapi Sirasi dhayaya dhéhi,’ thus prays the Acharya with his 
heart melting in devotion. Earlier when he prayed for Ambal’s 
sidelong glance, he used the word ‘krupaya’; here itis ‘dhayaya’. 


When the padhya thirtha is Ganga, it means that Isvara 
makes his other wife (sakalathri) also fall at Ambal’s feet. ‘Sarésha 
Gangayam’: when Ambal looks at Ganga, anger comes bubbling up 
in her eyes. It is to appease her that Isvara makes Ganga fall at her 
feet. When the Acharya speaks of the light of the crest-jewel worn 
by Mahavishnu imparting Ambal’s feet the lustre of nalangu he 
uses the word ‘Lakshmi’ for lustre. ‘Laksha Lakshmi’ means the 
lustre of lac. In using these words the Acharya suggests that 
Mahavishnu too makes his wife fall at the feet of Ambāl. In a 
previous stanza he said that the lac on the feet of Lakshmi, who 
was seated in the lotus, gave its petals an extra hue of redness, thus 
making them nearly as red as Ambal’s hands. Wondering perhaps 
whether associating Ambal’s hands with Lakshmi’s feet would 
seem sacrilegious to some, the Acharya compensates for it by 
observing that Lakshmi is present in Ambal’s feet in the form of 
the lustre of lac. I have already spoken to you about Sarasvathi 
being associated with this matter of lac: that the sacred nectarine 
water of Ambal’s feet, that is the water mixed with lac, endows 
one with the gift of poetry like Sarasvathi’s betel juice. A basic idea 
expressed by the Acharya takes root, grows into a tree and 


branches out in many ways. It would be interesting to do research 
into the subject. : 
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Brahma and Vishriu went in search of the head and feet of 
Parameésvara regarded as the Supreme God. Ambāl was not 
engaged in this quest. Here there is no mention of anyone going on 
a similar search. But the one whose feet Mahavishnu went in 
search of, that is Isvara, he himself pays obeisance at Ambal’s feet. 
From the words ‘laksha Lakshmi’ we may take it that Mahavishnu 
prostrates himself before her along with Lakshmi. Since both of 
them, Vishnu and Lakshmi, are mentioned we may extend the idea 
to include their son Brahma too among those who fall at her feet in 
devotion. All the three of the Thrimarthi may be regarded as 
making prostrations together before Parasakthi. In the first section 
of the hymn (in Stanza 25) we saw the Thrimiérthi paying 
obeisance to Ambal, keeping their folded hands raised above their 
heads, thus performing puja to the goddess. In the second section 
also (in Stanza 89) it is said that Ambal’s feet are more munificent 
than the celestial Kalpa tree. The Acharya observes that the folded 
hands of celestial women which are shaped like folded lotuses are 
placed in adoration at the feet of Ambal. He also gives a reason for 
the lotuses folding. The white toenails of Ambal’s red feet look like 
the rows of teeth in a laughing face that is red complexioned. The 
white teeth resemble moonlight; and lotuses fold in moonlight; and 
that is how the lotuses that are the hands of the celestia Imaidens 
are folded. 


Ambal’s feet are the flowers worn by Mother Vedhd on her 
head. Like Brahma and Vishnu going in search of the head and feet 
of Siva, the Vedhas; seek the feet of the Paramathma. The Acharya 
notices that they do find those feet. How? Ambal herself must have 
kept those feet on Mother Védha’s head out of her compassion- 
‘dhayaya’. ‘Extending that compassion may my head also obtain 
those feet,’ so the Acharya prays to Ambal. He himself becomes 
an embodiment of those feet, the one why has earned the name of 
“‘Bhagavatpadha’. 
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THE LOTUS THAT BLOOMS IN THE MIND-STONE 


The sacred feet of Ambal are referred to as flowers, as 
lotuses - ‘chararfaravindam’. The Acharya asks Ambal (in Stanza 
88): ‘During your marriage how could your husband place your 
foot, tender like a flower on the rocklike grinding-stone?’ 
‘Katham va’ =- how;? ‘Bahubhyéam’ with his hands; 
‘upayamanakale’ = during your marriage. ‘Upanayana is the 
prelude to the brahmacharya stage of life, while ‘upayamana is the 
start of the householder’s stage of life. ‘Upayamana kalë 
purabhidha ( ‘Purabhidha’ means ‘by Paramésvara’ who slew the 
Thripura demon) ‘dhrushadhi nyastham’ = placed on the (grinding) 
stone. The Acharya who asks like this does not say ‘how hard- 
hearted he is’; in fact he says the opposite, ‘dhayamanéna 
manasa’, ‘with a compassionate heart that blesses’. 


We may put forward two reasons for the Acharya saying so. 
An idiot is mockingly or ironically called a ‘Bruhaspathi’. It may be 
in the same way that the Acharya here calls Isvara kind-hearted. 
Or he means what he says; there is no mockery or irony in it. We 
must take here the help of the Sivanandalahari. If we make a 
comparative study of the Acharya `s two Laharis (Saundaryalahari 
and Sivanandalahari), see how they complement each other, we 
will be able to unearth many treasures by way of meaning. In the 
Sivanandalahari the Acharya expresses a view that touches our 
hearts (Stanza 80). He asks Siva about the Pradosha thamdava he is 
performing on Kailasa: ‘If you wish to dance is there no smooth 
and shiny stage for you in the celestial world? Are there no 
devotees who will spread a carpet of flowers for you to dance 
upon? Leaving it all you are dancing on these rocks with your feet 
that are soft like flowers. Is it not because you know that I will be 
born with a rocklike heart that - since you will want to dance in it - 
youare training yourself by dancing on this mountain terrain?’ 
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Here ParaméSvara’s marriage is mentioned as 
‘upayamanam’. It is with reason that the Acharya uses a 
somewhat unfamiliar word. A child is entrusted to a guru so as to 
bring him under a certain discipline and to lead him on the right 
path. In the same way, upayamanam means entrusting a girl to her 
husband to take her on the right path and bring her under 
discipline. 

Now to set an example to all women in the world, Parasakthi 
herself, during her marriage, receives upayamana from 
Paramésvara like an ordinary woman. Then, out of his compassion 
for all mankind - it was true compassion, ‘dhayamanéna manasa’ - 
he wanted her also to dance with him in the minds of their 
children. It was as training for this, so he must have thought, that 
he placed her foot on the grinding stone. 


Meditating on the feet of Ambal is a means of softening our 
minds, of melting our hearts, which are hard like grinding stones. 
There is no religion, no philosophical system, greater than this. We 
must make ourselves children of innocence and place her feet in 
our minds, in our hearts, place them on our head which is the 
source of our minds, our consciousness. We must do so in our 
imagination; we must feel with all our heart that her feet are placed 
on our head. If we are aware that Ambal’s feet are on our head, 
there is nothing else needed to realise the bliss of the Brahmam. 
Ambéal placed her feet on a buffalo [Mahishasura] and made him 
jnana personified and blessed him with oneness with her. That is 
why we are enjoined in the Sapthasathi Kalpa to perform puja to 
the goddess along with Mahishasura. 


It is our ego-sense that has us in its grip and causes us so 
much suffering. The way to eradicate it is meditating on her feet. 
The celestials were smug in the belief that they had accomplished 
everything on their own. The Acharya reminds us of their initial 
boastfulness, how they were later shorn of their arrogance and of 
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the Upanishadhic story which mentions how Ambdl blessed them 
with jnana. It is while reminding us of this story that he uses the 
term ‘mamapi’, without any ego or self-pride. It does not matter 
when we will in fact attain the feet of Ambal. Let us now be her 
children, perform her pūjā, place on our head one of the flowers 
offered at the feet of her idol and pray to her for the day when we 
will have dharsan of her feet. 


SURRENDERING AT AMBAL’S FEET 


The feet are meant for walking. In poetry heroines are 
depicted as having the gait of hamsas. The Acharya has composed 
a stanza that expresses an idea different from this. According to it 
hamsas wanted to have the same beauty of gait as is Ambal’s, and 
to learn to ‘walk‘ like her they kept going from place to place with 
her. Out of kindness for the birds, Ambal’s feet taught them how 
to walk gracefully by actual ‘demonstration’. Not only that, they 
taught the birds verbally the ‘theory’ behind the beautiful gait of 
Ambal. How? Ambal’s anklets fitted with bells make the sound of 
jal jal when she walks. It is this jal-jal [the tintinnabulation] that is 
the ‘theory’ taught to the hamsas representing the words 
constituting the text of the theory. In an earlier stanza (60) the 
Acharya said that the jan jan sound made by Ambal’s ear 
ornaments was her appreciation of Sarasvathi’s music. Here the 
vehicle of Sarasvathi (that is the hamsa) receives lessons in 
‘walking’ gracefully from Ambal’s anklets. 


Actually, the anklet itself has the name of ‘hamsakam’. 
Muka has made a pun on the word. For some reason the Acharya 
has not done the same. Perhaps he ‘reserved’ the idea for Muka. 
‘Hamsa’ also denotes a Sannyasi. We speak of ‘Paramahamsas’. 


Perhaps the Acharya in his large-heartedness left it for Muka to 
make a pun on the word. 
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In the last stanza devoted to the kesadhipadha portrayal of 
Ambal, the Acharya prays that his sense organs and mind must 
become absorbed at the feet of Ambal. Ihave already spoken about 
it. In the version of the hymn that is more in vogue, this stanza 
comes before the one in which the Acharya deals with hamsas 
being taught by her anklets to walk like Ambal. But I have seen the 
version in which the order of the two stanzas, is reversed. I feel 
that a really fitting conclusion to the portrayal of Ambal’s body is 
the stanza which says, ‘May the bee which is my life and the six 
legs which are made up of my five sense organs and my mind 
become interred at your sacred lotus feet‘: ‘thava charane 
nimajjan majjivah Karanacharariah shadcharanatham ’. 


The Acharya has expressed the idea of the bee and the lotus 
in his Subrahmarnya-Bhujangam and somewhat differently in his 
Shadpadhiisthothram. 


In the version more in vogue the stanza beginning with the 
words, ‘kadā kalé mathah.... ’’, comes in place of the stanza with 
which the description of Ambäl’s feet is concluded in the other 
version. It is in the former (‘kadā kalé mathah....’) that the 
Acharya, regarding himself as a vidhyarthi, as a student, asks when 
the day will come for him to imbibe the sacred water of Ambal’s 
feet and become adept in learning. That a stanza containing this 
idea occurs in the midst of the verses describing Ambal’s feet is 
also apt. Apart from this, in the more popular version the stanzas 
dealing with Sarasvathi, Lakshmi and Ambal do not occur 
consecutively. The ‘kada kalé’ stanza provides a break after the 
first two are spoken of. And it is followed by the third stanza 
dealing with the goddesses. In the version J am following here the 
three stanzas come together without a break. 


I am not asking you to change the order of the stanzas. It is 
all right to read the hymn whatever the order of the slokas. 
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EVEN THE LOTUS IS NO MATCH 


The feet of Ambal are compared to lotuses, but these flowers 
cannot be a true object of comparison. The sacred feet of Ambal 
are the sacred feet of Ambal. It is not possible to know their 
excellence by likening them to anything else. In an earlier stanza 
(87), the Acharya shows the different ways in which Ambal’s feet 
are superior to lotuses. 


In what different ways? The lotus wilts in the snow ‘himéni 
hanthavyam’. What about Ambdal’s sacred feet? ‘Himagiri- 
nivasaikachathurau’: they are capable of being in the mountain of 
snow, that is the Himalaya. The Himalaya is Ambal’s home; she 
was born there; and she was not married in a distant place; the 
home of the one whom she married is also the Himalaya. Thus her 
feet will neither wilt nor fade as she walks in the snow. Secondly, 
the lotus folds or seems to sleep at night; ‘nisayam nidhratiam’. 
The folding of the lotus at night is like one sleeping with one’s eyes 
closed; hence the use of the word ‘nidhrariam’. Ambal’s feet are 
always on the move, even the whole night, taking the goddess to 
her devotees whenever it is time to bless them. ‘Nisi charamabhagé 
cha visadhau’: awake the whole night ablossom. Thirdly, the lotus 
desires Lakshmito reside in it: ‘varam Lakshmipathram’ : it thinks 
it is a matter of pride for it to keep Lakshmi within its petals. What 
about the sacred feet of Ambal? ‘Sriyam athisrujanthau 
samayinam’: they create Lakshmi for each and every one of those 
who follow the way of worshipping Ambā] called ‘Samaya’. It 
means they, Ambdl’s sacred feet, grant her devotees good fortune 
in all respects. The sacred feet confer on Ambal’s devotees all 
auspiciousness, all wealth. If the lotus keep Lakshmi within itself, 
the sacred feet of Ambal pours out Lakshmi to everyone. ‘Sarojam 
thvathpadhau janani jayathaschithramiha kim’: “Mother, your feet 
triumph over the lotus. What is there to wonder about it?’ Ambal’s 
auspicious feet are Ambal’s auspicious feet. 
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RED HAS ITS GLORY 


All parts of Ambal’s body, all the waves of the ocean of 
beauty that she is, have been described by the Acharya, in words 
that confer her blessings on us. Now (in Stanza 92) he deals with 
the seat which is graced by her entire presence. In this verse he 
also speaks about the radiance of red emanating together from all 
parts of her body. In the Sahasrandmam we have this in the 
beginning, ‘Udhyadh-bhanusahasrabha’ (‘one with the effulgence 
of a thousand rising suns’) and then comes the padhadhi-késantha 
description of Ambal. To be different, the Acharya first paints a 
portrait of Ambal’s body from the hair on her head to her feet and 
then describes the lustre of her body as a whole. 


I have already spoken about the throne of Ambal. Its legs are 
made up of four of the panchakruthya deities and the fifth serves 
the purpose of the actual seat; it is indeed an astonishing kind of 
throne. 


The Acharya speaks about the glory of the red lustre of 
Ambal seated on it as Rajarajésvari. By its impact [of the red 
lustre] the white-complexioned Siva turns red as Kamésvara. If the 
two are to remain as Kamésvara and Kamesvari, or as Father and 
Mother, for the purpose of the creation of the world, he (Siva) has 
to be a nayaka of Srungara or love. The colour of Srungara is red, 
so to the eye of Ambal Siva looks the personification of that rasa or 
mood. Here we have an integrated view of poetry, metaphysics and 
the theory of light. 

With Ambal’s power Siva, the supreme yogi, becomes an 
embodiment of Srungara. But, turning this idea round, we must 
understand the same thus: that Ambāl can make even one steeped 
in desire or love a great yogi. To eradicate desire and other 
passions in us we must go to Kamakshi herself for refuge. When 
the hymn speaks of ‘evolution’, we must fix our minds on its 
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obverse side of involution and we must go to Ambal for refuge to 
become absorbed within that which was manifested outside. Is not 
the setting sun also as red as the rising sun? So, as we speak of the 
Srungara of the rising sun, we must remind ourselves of the setting 
sun that signifies samadhi (final absorption). 


Red stands for power, the potency of action. White stands 
for the state of universal absorption, tranquillity. The body 
acquires a tinge of red when it is well nourished and is robust. 
When it is malnourished it becomes pale. 


Leave aside the redness of love or Srungara. What we require 
is the redness of compassion. Indeed Srungara itself is caused 
because it becomes necessary to create the world and to look upon 
the world so created with compassion. What first emerged in the 
non-dualistic Brahmam is the intent or wish of evincing love. It is 
because there must be people to be loved that the world was 
created. The embodiment of Srungara came to be for the creation 
of the world by Siva and Sakthi as Father and Mother sporting. 
What is separated from the whiteness of tranquillity is the love that 
is red. When Siva and Sakthi are husband and wife, their love is 
called Srungara. But the love shown towards creation, towards 


people, all creatures, is compassion. What we need is this 
compassion. 


When fruit or vegetables ripen, whether it is the sweet 
mango or bitter-gourd, Ambal makes them red. The redness of her 


compassion must make our minds mature, ripen them and impart 
redness to them 


You should not think that I have extended the redness of 
rungar to mean the redness of compassion by any intellectual 
exercise on my part. I have told you what the Acharya himself says 
in the next stanza (93)- and he says it with a string of beautiful 
words: Jayathi karuna kachidharuna - Jagath-thrathum Sambhoh 


820 


jayathi karurīā kachidharuiia.’ ‘Jagath’ = the world; ‘thrathum’ = to 
protect; ‘Sambhoh’ = of Siva who is still; ‘karuma’ = compassion; 
‘kachith.’ = beyond description; ‘aruna’ - become Ambal who is 
red; ‘jayathi’ = triumphs, shines victoriously. It is to bless the 
world [for its well-being] that Sivam who is white and tranquil 
becomes the power of compassion that is Ambal who is aruna (red) 
and keeps going round the world in triumphant glory. 


Here we see Siva and Sakthias one, as one non-dual entity. 


aw * 


THE MOON - A VESSEL FOR PERFUMES 


Now it is all Srungara that the Acharya deals with. It is 
customary to offer the wife a cool cup of rosewater with musk, 
camphor and other scents added to it. In the next stanza (94), the 
Acharya gives expression to a novel idea that the moon glittering in 
the sky is the rosewater cup meant for Ambal. The moon is indeed 
Ambal’s vessel of rosewater. The blemish on it is the musk in the 
rosewater. When we say that the moon waxes day by day it means 
parings of camphor are added to it. As Ambal keeps using the 
camphor day after day Brahma keeps replenishing the same. The 
Acharya has given us such an unusual imagery. 


What is the reason behind this unique metaphor? Brahma it 
was who was chiefly pleased with the marriage of Siva and 
Paravati. That is why temple festivals which include the marriage 
of divine couples are called ‘Brahmothsavas’. Since Paramésvara 
and Parvathi are referred to as a dhampathi here, as a husband- 
and-wife pair, it occurs to the acharya, as he is about to conclude 
the hymn, that he must bring in Brahma somehow. Apart from 
that, did he not in the opening stanzas refer to Ambal as 
‘Chandrasekhar’? After all she herself resides in the 
Chandramandala (the circle or realm of the moon). Her association 
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with the moon is more than with anything else. That being so, the 
Acharya must have thought that it would not be proper to stop 
with calling her ‘aruna’ as he does in the previous stanza, ‘Aruria’ 
being the name of the sun’s charioteer. So he composes an entire 
stanza in which he deals with the moon. That is why he creates the 
image of the moon being the cup of her perfumes. A sumangali is 
called ‘suvasini.’ The Acharya here elevates the moon by calling 
him Ambal’s ‘vasana-bhanda’ (vessel of perfumes). For her the 
moon is nothing more than a little scent box. So the Acharya 
makes us wonder how big she herself must be. 
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THE ACHARYA CAUTIONS US... 


The Acharya is anxious, more anxious than a mother is 
about her children’s conduct, that people should not turn their 
minds to the wrong path. He is worried, so it seems, that since he 
has dealt with Srungara they should not understand the passages 


concerned in any perverse manner and be tempted to commit 
wrongs. 


Another worry of his is this: Those who are conversant with 
the Sasthras note that great caution is needed in the worship of the 
Srichakra; indeed they seem to instil fear in the minds of devotees 
about this. The Acharya has himself depicted Ambalas being at the 
centre of the Srichakra, seated on the Panchabrahmasana, and 
sporting with her husband in Srungara and at the same time being 
compassionate to all of us. Because of this, itseems, the Acharyais 
worried that people might start worshipping the Srichakra without 
any fear about the adverse consequences of not observing the rules 
pertaining to it. He is also concerned about the possibility that they 
might think that they can worship Father and Mother in any 
manner they like, by taking the easy path. Of course Mother and 
Father [Ambal and Siva so regarded] can be worshipped without 
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any strict rules if we are truly moved by love for them. But it must 
be worship without any yanthras [like the Srichakra] and without 
chanting any manthras to invoke the deities worshipped. You may 
keep a portrait of Ambal, offer a few flowers, chant her names, 
sing her praises and so on. However, in such worship there may 
not be true love for the goddess springing in our hearts. Also since 
we do not wish to perform puja to her according to the rules laid 
down in the Sasthras, we may merely pretend that we love her or 
we may be devoted to her only superficially. In this there may not 
be any inner realisation of the true meaning of love for Ambal. 
There can be no Sriyanthra pūjā when we are not bound to a 
system or discipline, when we do not adhere to the rules pertaining 
to it. ‘Na sréyO niyamam via.’ [There is no well-being, no 
prosperity, without adherence to a certain discipline.] Not only 
that, if we go wrong in following the rules, the consequences can 
be unfortunate. 


The Acharya is anxious that people should not practise 
yanthra worship foolhardily in this manner and suffer for that 
reason. He has now come to the concluding stage of his hymn. But, 
before stating the rewards to be gained by worshipping Ambal in 
the proper manner, he wishes to issue a warning about the ill 
consequences of improper worship of the goddess. There are two 
ways in which we are likely to go wrong. In the first section of the 
hymn importance is given to the worship of yanthras. The first way 
in which people are likely to go wrong is to take up yanthra 
worship without giving due importance to the discipline necessary 
for it. In the second section the relationship of the divine couple 
(Ambdl and Isvara) is dealt with. To regard this as part of a work of 
fiction or movie entertainment is like going for a bath and 
returning smeared with slush. This is the second way in which 
people can go wrong. During the time of the Acharya people must 
have had the right approach to the worship of Ambal. Even so the 
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Acharya has, with a great sense of responsibility, felt it necessary 
to warn devotees against the wrong approach. 


These are evil times. Things have become loosened; that is 
there is no disciplined approach to anything and there is a 
tendency to interpret anything and everything according to one’s 
whims. But even today, at least in this matter, the majority of 
people who religiously read the hymn do so with a pure heart. 
However, I can say only ‘the majority of people’ and am hesitant to 
say ‘all people.’ Apart from those who read the hymn out of 
devotion, there are others who read it either out of curiosity or for 
purposes of research. And some treat it as a literary work, and yet 
some others go through it for finding mistakes in it. This hymn is 
meant to be read by devotees with a highly disciplined mind. It is 
necessary to make people aware of this: whether it is to take 
delight in the relationship between the divine couple [as portrayed 
in the hymn] or to commence worship of the yanthra, the devotees 
must have their senses controlled, indeed eradicated. This the 
Acharya has done at the very time he composed the hymn [that is 
he has included his warning in the hymn itself]. 


Today it seems the number of authors, who are not 
concerned about whether their writing incites the baser instincts of 
readers or who actually intend to arouse such instincts with their 


writing, is on the increase. The sad fact is that they even justify 
such type of work of theirs. 


Tam told that they insist that authors must write like them. 
Perhaps they do so because they do not realise that the sin they 
commit by goading people into wrong-doing is greater than the sin 
people commit under the influence of their writing. As for the 
Acharya, he is aware of his responsibility as an author and he 


concludes his work by speaking about the need for the right 
outlook and approach on the part of the reader. 
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Mental discipline and control of the senses are difficult to 
achieve fully. But only such people as those who have 
accomplished the same must read the hymn. Those qualified for 
yanthra worship may be small in number - one in a hundred 
thousand. Only such as those who endeavour to have control of 
their senses or who intensely pray for the same may attempt to be 
initiated into the hymn. At least during the time they read the 
hymn or during the time they perform puja, devotees must observe 
the necessary discipline and rules. 


The Acharya is filled with bliss as he depicts Ambal in 
passages of great beauty. As he is about to finish his portrayal, how 
can he suddenly change the course taken by his poetic imagination 
for the sake of issuing a warning [to people against reading the 
hymn or performing puja to Ambal without the right approach]? 
When a vehicle is being driven on the royal path and when it is time 
for the passengers to alight on reaching their destination, how can 
a sudden brake be applied to it, thereby causing hurt to them? So 
the Acharya stops the vehicle that is his poetic work comfortably, 
without any jerk, and makes known his warning unobtrusively. He 
does not even say facing us: ‘Perform your worship with mental 
discipline.’ Instead he directs his words towards Ambal and refers 
to the attitude of the people who approach her without a 
disciplined mind. It is as a mere suggestion that he conveys his 
warning against any wrong approach to the hymn and to the 
worship of Ambal (Stanza 95). 


Siva burnt down the three cities. Ambal it is who gives 
him happiness in the inner apartments (antah-pura). 
Addressing Ambdal, the Thripurasundari, the Acharya says: 
‘Purarathéranthah-puramasi’. ‘You are the nayaky, the heroine, of 
the inner apartments. But it is wrong to think of you in the flesh 
and blood form and as one inspiring the erotic sentiment. One 
must think of you only after having controlled one’s senses.’ 
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‘Thvaccharanayoh Saparya-maryadha tharalakararianiam 
asulabha’. ‘The right way of performing puja to your feet is not 
easy for those whose senses are wavering.’ 


The Acharya says that ‘it is because they have not controlled 
their senses that celestials like Indra are far removed from the 
inner apartments of Ambal, indeed many crores of yojanas away.’ 
(A yojana is about nine miles.) Ambal resides with her husband at 
the centre of the ninth avarana of the Navavarana chakra 
(Srichakra). That avarana is called ‘Sarvanandamaya.’ From that 
the first avarana is many crores of yOjanas away. It is the outer 
compound of Ambal’s capital: it is not one compound but made up 
of three square compounds. In the first compound, that is the 
furthest, reside the siddhis like anima, mahima, etc, in the form of 
deities. In all the nine avararias there are many deities and each of 
them is an ‘official’ subservient to Ambal, the queen empress, and 
they grant blessings of one kind or another to devotees. 


Even those who pray for the blessing of liberation granted by 
Ambal perform navavaratia pūjā and adore all members of the 
great family of deities of the avarartas so as to find delight in the 
sport of creation of Ambal, in the cosmic drama enacted by her in 
the sport that embraces countless phenomena that know no 
boundaries. In this there is a mingling of the rasa of devotion and 
the rasa of drama. But such devotion and drama do not mean that it 
is all ‘easy-going’, that the worship of the goddess is an easy 
matter. The devotees adhere to a very strict regimen in their puja, 


in the chanting of manthras-and there is the sport of dharma, the 
sport of law in all this. 


E If you give a party to the President you have to invite the 
ministers, M.P.s, officers, the President’s P.A., his chauffeur, bis 
guard and so on. Each member of this entourage can do us some 
good, some service. The President has given them the necessary 
authority. But those who know him need not serve his ministers or 
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members of his entourage. Even so when a party is given, all of 
them will have to be invited as a matter of courtesy, since they 
represent the system presided over by him. That is how those who 
have totally surrendered to Ambal perform paja to the deities 
around her in the order in which they are present in the 
navavaranas. 


In this manner, on the outer limits of the navavarana, are the 
female guard, ‘watchwomen’, who are the siddhis like anima, 
mahima and so on personified. After all, the sovereign power is 
represented by a lady, so her entourage is naturally full of female 
deities. You must have heard of the ‘ashtha-mahdasiddhis’ which 
are miraculous powers, powers that cannot be explained by the 
laws of Nature. The first of them is ‘anima’ one who has it can 
reduce himself to an atom. To grow into a prodigious size one must 
have the siddhi of ‘mahima.’ Thus there are eight powers or 
siddhis. Two more have been added to these and so in all there are 
ten siddhis all of which in their personfied form are in the outer 


compound of the navavarana. 


Who are the ones that come begging to these deities for 
favours, the ones that do not have the status to go beyond them 
‘Sathamakhamukhah’, Indra and others who have performed a 
hundred sacrifices. 


Indra received instruction from Ambal herself and became a 
jnani. Earlier the Acharya had said that he (Indra) had gone with 
Subrahmanya and Mahavishnu for the remnants of the betels 
taken by Ambāl, but now he speaks of him thus. Why does Indra 
have to seek the favour of the female guard and why does the 
Acharya say that he does not have the status necessary to go 
beyond the outer compound of the avarana? 


The Acharya does not say anything wrong. From the first 
creation up till now there has not been the same Indra. There have 


been countless Indras. During one kalpa (it is one thousand 
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chathuryugas of ours, Krutha Thretha, Dvapara and Kali forming 
one chathuryuga and one daytime of Brahma) fourteen Manus 
appear on earth and each found a royal dynasty. One Manu’s 
lifetime is called a ‘manvanthara.’ When a new Manu appears a 
new Indra comes up in the celestial world. Only one who has 
performed a hundred horse sacrifices is qualified to become an 
Indra. So from the time of creation until today, during the many 
manvantharas, there must have been many, many, Indras. It must 
have been one of these Indras among them who was imparted jnana 
by Ambal and who had also received the remnants of Ambal’s 
betels. We may regard him as an exceptional Indra. Generally 
Indras keep waiting before the gatekeepers of the navavarazia. It is 
because of the fact mentioned by the Acharya: ‘tharalakarananam 
asulabha.’: Ambal is not accessible to those of wavering minds, to 
those who have not controlled their minds and senses. In the 
celestial world which is the world of pleasure, of sensual 
enjoyment, the denizens are ever youthful and their minds are 
constantly drawn towards sensual gratification. So they have to 
keep waiting outside the walls of Ambal’s fortress. We speak of 
‘Indrajala.’ One who performs amazing feats, one who 
demonstrates powers that seem miraculous, is like Indra. But in 
actual fact Indra is an unwise person. Though he is the king of the 


celestial world he has to keep waiting outside the palace of Ambal 
since he has not curbed his senses. 


The President wears the same dress as the common people. 
It is the durvan, the gatekeeper or watchman, who is flamboyantly 
dressed, with his badges, turban and so on. Here, in the 
navavarana, the siddhis personified in female form, who are 
gatekeepers, are like them who outwardly perform miraculous 
feats. But there is nothing in such displays that contributes to one’s 
spiritual advancement, not even something as tiny as a sesame seed 
for our inner well-being. One is, on the contrary, likely to become 
engrossed in, or misled:by, such miraculous acts, so much so one 
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may even be prevented from turning to the inward quest. The 
gatekeepers will teach these feats to those who worship them. 
These little deities can be worshipped by anybody. All the 
manthras, thanthras, bali and so on that pertain to matters 
outward can be part of the worship that anyone can take to: 
inward things like control of the senses, purity of consciousness 
are not needed for the same. So Indra and other celestials worship 
these siddhis personified and obtain the miraculous powers 
granted by them. The Acharya mentions ‘siddhim athulam’, 
meaning ‘incomparable siddhis’. The term suggests he is speaking 
in praise of them. But these siddhis do not help a bit in taking one 
to the presence of Ambal. The Acharya suggests this obliquely 
when he says: ‘Thava dhvaropanthasthithibhih animadyabhih 
nithah’: ‘after all they obtain these incomparable powers ( 
‘siddhim athulam’ ) from siddhis like ‘anima’ who guard your 
(Ambal’s) outer gates.’ We must note that the Acharya uses the 
term ‘athulam siddhim’ with irony, mockingly. 


The Acharya gives a third warning here, again in a veiled 
manner It is that one must not be ensnared by the siddhis. Siddhis 
like anima are granted by the gatekeepers of the navavarana who 
are far, far, away from Ambal. In this statement there is a 
suggestion of how difficult it is to reach her [that is there is an 
immense distance between obtaining miraculous powers and going 
to the presence of the goddess]. The Acharya, by implication, 
exhorts us not to be misled by the siddhis. He seems to ask, ‘Do 
you desire nothing more than receiving charity from the 
maidservants of a household?’ 


There have been great men called siddhas in the past. Even 
today there are a few, though the majorily are charlatans. The true 
siddhas are those who have controlled their senses and they do not 
perform their feats for any. selfish purpose. If they perform 
miracles it is out of compassion and to help suffering people. They 
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demonstrate their siddhis also to reveal the power of God. What 
they reveal are not all of them within human reason or 
comprehension. There are many things beyond human reason and 
beyond the ken of science. What the true siddhas do cannot be a 
reason for ordinary people, who have no control over their senses, 
to feel that they have a licence to attempt the same. 


Those who have no control over their minds cannot 
comprehend the philosophical truth behind the idea of Siva and 
Sakthias husband and wife. Even when reading the hymn, treating 
it as a poetic work with its descriptions of the Siva-Sakthi couple, 
one must not be forgetful of the fact that we must have control 
over our minds. Celestials like Indra wait outside the capital of 
Ambal which is in the form of a chakra: it shows that only those 
who truly desire mental discipline can perform Srichakra puja. If 
there is the will for mental discipline one will be inclined to adhere 
strictly to the rules and restrictions pertaining to the puja. So 
Sriyanthra puja truly involves two kinds of discipline-mental 
discipline and the discipline to be observed in the performance of 
the pujaitself. 

In this stanza (95), the Acharya gives his warning in respect 
of Srichakra puja, but he does so gently and with circumspection, 
without expressly stating anything that would create fear in us 
about the untoward consequences of yanthra worship performed 


without inward discipline and without adhering to the rules 
pertaining to the same. 


AMBIKA’S AMAZING PATHIVRATHYA 


Having dealt with the need for mental purity in regarding 
descriptions of the divine couple and confident that readers would 
have it at least for brief moments, the Acharya proceeds to 
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compose three stanzas in which he deals with the Thrimurthi, each 
member of the Triad with his consort forming a dhampathi. And he 
does so with all his gifts as a mahakavi. 


In one of these stanzas (96) he says that great poets are 
customarily called ‘Sarasvathi-vallabhas’. Strictly speaking, 
according to the Sasthras, Brahma alone is the vallabhas of 
Sarasvathi. Similarly, Mahavishru alone is the lord of Sri or 
Lakshmi. But big personages, wealthy people, are often called 
‘Srīman’. In this manner is there anywhere the custom of Ambal 
being associated with mortals? Or any saying expressing such a 
sentiment? No. As Paramésvara’s wife and a great pathivratha she 
is Mother to all men and she is not referred to under any pretext, in 
the same way as Sarasvathiand Lakshmiare. 


The Acharya mentions something that adds an extra 
dimension to Ambal’s pathivrathya. During pregnancy women 
suffer from what is called ‘dhohadha’ or morning sickness. Plants 
too experience dhdhadha and they flower and fruit only after their 
desire is satisfied. There is a list of such plants, trees, creepers in 
the poetic tradition: it contains the kind of dhohadha a particular 
plant has and how itis satisfied. All these kinds of dhohadha in the 
vegetable kingdom, or the ways in which they are satisfied, are 
associated with women. There is a plant which flowers as the 
kataksha of a woman falls on it. There is another which bursts into 
flower when a woman in love laughs. A third plant flowers as a 


urth brings forth flowers if she is seated on 


woman dances and a fo aise 
a swing. Another tree flowers if a woman blows on it with her 
hich flowers as a woman fills 


mouth. Mention is made of a tree w. 

her mouth with wine and discharges it on itin ajet. Then there is a 
tree which flowers if a woman kicks it. The plant called ‘kuravaka’ 
[marudani or marudonri in Tamil, méhndi in Hindi] flowers when 
it is embraced by a woman. The Acharya says that Ambal whoibas 
offered herself totally to Paramēsvarā, dedicated to him her mind, 
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speech and body, does not satisfy the dhohadha even of this 
kuravaka shrub. 


Here, as he invokes Ambal, the Acharya calls her, ‘Sathi, 
sathinam acharamé’. The ‘Sathi’ first mentioned is the name of 
Ambal alone. It was the name by which she was known as the 
daughter of Daksha Prajapathi. ‘sath’yields two meanings, 
‘truth’and ‘good’. ‘Sathi’ thus is the name of the incarnation of 
Brahma-Sakthi, the incarnation or embodiment of the Supreme 
Truth and the Great Good. Ambal brought to an end that avaiara 
of hers because of her unparalleled pathivrathya. Her husband was 
ignored, slighted, by her father, so feeling wounded she took an 
aversion for her body which had been given her by her father and 
sacrificed herself. Since then the word ‘sathi’ has become a 
synonym for a pathivratha. ‘Sathi’, the proper noun, is now also a 
common noun for all noble wives. ‘Sathinam acharamé’: here it is 
as a common noun that the Acharya uses the word sathi: the term 
means ‘occupying the first place among sathis’. You must have 
come across the phrase ‘charama sl6ka’. It is the verse recited in 


praise of a departed person. ‘Charama’ means end. ‘Acharama’ 
means the first. 


Siva is of no use for anything. It is Ambal who makes him 
useful - it is thus that the Acharya begins his hymn. It is the Saktha 
system that makes him speak thus. The poetic tradition also 
supports such a view. However, is it not the ‘final word’ that is the 
verdict? When the Acharya gives his verdict thus, he speaks in his 
capacity of a dharmacharya, in accordance with the Vedhas and 
Sasthras and from the point of view of what is beneficial to people 
in worldly life. It is thus that he gives the first place to Isvara and 
shows Ambal as a gem among pathrivrathas, as one who 
surrenders to him, regarding him as her all. The next stanza (97) 
takes us to the pinnacle of this idea. 


kk* 
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CHIEF QUEEN OF THE PARABRAHMAM 


Giramahurdheévim Druhinagruhinim agamavidho 

Haréh pathnim Padhmam Harasahacharim Adhrithanayam 
Thuriya kapi thvam dhuradhigamanissima-mahima 
Mahamaya visvam bhramayasi Parabrahmamahihshi 


The Acharya gives here (Stanza 97) an extraordinary name 
for Ambal, ‘Parabrahmamahishi’. According to the Saktha system 
Parasakthi is supreme; she is above all. In fact in our hymn this 
idea has been expressed all along. Parasakthi is the one with 
authority to rule; she is the sovereign power. I have told you so 
often that she has Kamésvara for her husband. The world needs a 
Mother and Father pair: hence Kamésvari and Kamésvara. But 
what is the meaning of ‘Parabrahmamahishi’? To explain the 
meaning in some detail: The ruling monarch is Isvara as the 
Parabrahmam. Ambal, as queen and wife, occupies the second 
place. ‘Mahishi’ means the chief queen of the king. A queen who 
reigns and rules in her own right is not called ‘mahishi’ but 
‘maharajni’ or ‘chakravarthini’. Like the pairs, ‘raja-rajini’, and 
‘chakravarthin-chakravarthini’, we do not have ‘mahisha- 
mahishi’, which means the king is not called ‘mahisha’. ‘Mahisha’ 
is the name of a demon; one who is like a buffalo is a mahisha. The 
queen, submissive to the raja, has the special name of mahishi. The 
word has no masculine gender in the sense of a ruler. 


Ambal has all along been referred to as the one who activates 
Siva, as the one who keeps him under her sway andas the one who 
protects him from perishing. After having said all this in Ambal ’s 
glory, as he is about to conclude his hymn, the Acharya, who is 
concerned about sthridharma crowns Siva as king-emperor and 
makes Ambalhis mahishi. She herself likes such a position. Itis she 
who inspires the Acharya to give expression to such anidea. 


The stanza concludes with the word ‘Parabrahmamahishi.’ 
What does the Acharya state before this? He speaks of Sarasvathi, 
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Lakshmi and Parvathi as the wives of (Brahma, Vishīīu and Siva 
respectively) the Thrimurthi. Then only does he come to the 
fourth, Kamésvari, that is Parasakthi, the root of all and the wife of 
the Thuriya Brahmam. 


In the previous stanza the Acharya says, addressing Ambal: 
There are many who are ‘ Sarasvathi-vallabhas’ and ‘Srimans’. But 
your name cannot be linked in similar manner to others. You 
remain the wife of Siva and a great pathivrathd.’ The reference to 
the other two goddesses (Sarasvathi and Lakshmi) seems to be 
derogatory to them. That it is not so, he clarifies in this stanza. Do 
you think the Master of Adhvaitha would ever speak differentiating 
between the various deities? To elevate the deity that is being 
extolled and involve the minds of people deeply in him or in her, 
other deities may be said to be inferior to the one extolled. It is 
thus that the Acharya speaks of other deities (deities other than 
Ambal). The same Acharya, we must remember, was specially 
devoted to Sarasvathi. He established the Saradha Mutt, the 
Saradha Pita and, in Srungéri, he gave particular importance to 
Saradhamba. Sannyasins are divided into ten groups, ‘Dasanami’. 
For two groups the Acharya has given the names of Sarasvathi and 
Bharathi -- the second name also mean: Sarasvathi. The names of 
no other deity is given to any of the other Dasanami groups. It must 
also be noted that the most remarkable of the hymns to Lakshmiis 
the ‘Kanakadharasthavam’ composed by the Acharya. In fact this 
was the very first hymn that came from his lips. 


The Acharya makes it clear at the outset itself that there are 
no differences, or that no distinctions are to be made, among the 
gods (and goddesses). Addressing Ambal, he says: “You are indeed 
spoken of as Vagisvari, Brahma’s wife, and Mother Padmavathi, 
Vishrīu’s wife’ Giramahuh dhevim Dhruhinagruhinim... Haréh 
pathnim Padhmam.’ This is not something that he says on his own: 
he says in all humility that he is echoing what the Vedhas 
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themselves say, that there are no differences or distinctions among 
the deities. “The learned men who know the Vedhd speak so,’ 
‘Agamavidah. ’ 


He then adds: ‘Harasahacharim Adhrithanayam’ ‘You are 
indeed the wife of Rudra, Parvathi.’ ‘Adhrithanaya’ means 
Parvathi, daughter of the mountain. 


I have mentioned that, in addition to the Thrimurthi, there 
are a number of other deities too for the Panchakruthya, that 
Rudra and Parvathi are part of the Thrimurthi family, that 
Kamésvara and Kamésvari are seated on the top of those who 
perform the Panchakruthya functions. So the wife of one of the 
Thrimurthi, Parvathi, that is the power behind Rudra the 
destroyer, is, like Sarasvathi and Lakshmi, separate from 
Kamésvari, the Parasakthi, and also inferior in status to the latter. 
However, speaking from the non-dualistic point of view, the 
Acharya observes that, like Sarasvathi and Lakshmi, Parvathi too 
is Parasakthi. There is none, nothing, other than Parasakthi; the 
idea is that it is she that has taken the form of everybody and 
everything. 


This takes the Acharya to the non-dualistic concept of 
thuriya. Panchakruthya includes five functions. Apart from these 
or above them, according to the Saiva and Saktha systems, are the 
fundamental Reality and its Sakthi. But this is not the view of 
Adhvaitha which speaks only of four states. In the 
Manduikyopanishad, which means Vedhic authority, this is stated 
clearly. An individual has the states of svapnavastha (dream state) 
which corresponds to srushti or creation, jagrathavastha (wakeful 
state) which corresponds to sthithi or sustenance and sushupthi 
(sleep) which corresponds to samhara or dissolution. In sushupthi, 
the root or source of life, the Brabmam, is ever wakeful: it is the 
chaturtha or the fourth state that completes the number of states, 
according to the Mandukyopanishad. It is chaturtha that is called 
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thuriya. On the basis of what is said above, the Acharya, after 
mentioning the Sakthis of creation, sustenance and dissolution, 
does not deal with thirodhana (veiling) and anugraha (bestowing 
grace), the remaining two of the Panchakruthya concept but goes 
to the Brahmam that is thuriya. He does not say anything specially 
in his exposition of Adhvaitha of the Sakthi of the Parabrahmam. I 
have used the word ‘specially’ because, as some people believe, he 
has not completely overlooked it. I have spoken about the subject 
earlier. In his commentary on the first sithra of the Brahmasuthra, 
the Acharya deals with the characteristics of the Brahmam. He 
says that it is ‘nithya-Suddhabuddha-mukhta-svabhava’ and adds 
that when we say that It is ‘sarvajna’, that it knows all, it means 
that this ‘Ekam’, this One, has others, ‘sarvam’ that are different, 
and that It knows all of them. Then, more explicitly, the Acharya 
gives a lakshana or trait, ‘Sarva-Sakthisamanvitam’. In his 
commentary on the Suthra, ‘Sarvabhéda cha tatdarsanath’ 
(11.1.30), he accepts the dualistic state and observes that the 
Brahmam is ‘vichithrasakthiyogam’, that It has many kinds of 
power. In the language of the Saktha system it is mentioned here, 
in the hymn, that the Brahmam has Parasakthias its mahishi. 


Among the greatest teachers of non-dualism was 
Sarvajnathman who was one of the Acharya’s direct and important 
disciples. He observes: ‘In the philosophy of pure Adhvaitha there 
is neither Sakthi, nor lila, nor srushti. However, when those who 
have faith and have Adhvaitha as their ultimate goal see things from 
the angle of the empirical world with their karma, worship and so 
on, it is explained that the consciousness that is the jnana of the 
Brahmam takes the nature of Sakthi and creates the world with the 
insentient Sakthi that is called Avidhya or Maya.’ But the mind 
must not be turned to the doings of Sakthi but to the quiescent 
Brahmam and sought to be united with It, this being the goal of the 
Acharya as expounded in his Adhvaithic texts. So Brahma-Sakthi 
is not given importance in this view and creation is dismissed as 
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nothing more than Maya. One is asked to involve one’s 
consciousness in the thuriya Brahmam. The Acharya does not 
speak much about Sakthi, not even as energy without any gender; 
so there is no room to regard it as a woman, as Brahma Sakthi. 


It is the same Acharya that taught Brahmavidhya who is seen 
here as a preceptor of Srividhya. While showing the path to those 
who are attached to the doctrine of Srividhya or are involved in it, 
he says that Parasakthi, that is Kamesvari herself is the wife of the 
Parabrahmam, the mahishi of the Parabrahmam. Srividhya 
thanthra also has the goal of non-dualistic union with the 
Brahmam. The Acharya in this hymn integrates two views or two 
principles: the thuriya of the non-dualistic path and the concept of 
the Siva-Sakthi couple that is part of Saktha devotion.’ 


When the Acharya refers to Ambal as ‘Thuriya’, not only 
does it mean that she is the fourth, the one that is beyond the 
three, Sarasvathi, Lakshmi and Parvathi, that is Parasakthi who is 
at the root of all, but also that she is Thuriya in the sense that she is 
the power and the spouse of the Brahmam who is Thuriya. 


ʻO! Ambika, you are the pattamahishi of the Parabrahmam. 
You make the entire cosmos whirl in the dualistic pull as 
Mahamaya,’ says the acharya. He thus reconciles Adhvaitha 
Vedhanta with the Saktha system by identifying Parasakthi with 
the Mahamaya that finds such prominent mention in Adhvaitha. As 
he praises that Maya as ‘duradhigama-nissimamahima’, he uses 
such language as in which Sakthi is praised in the Saktha system. 
‘Duradhigamam’ means ‘ymobtainable’: It also means one whose 
command cannot be transgressed by anyone. ‘Nissima 
mahima’ glory that has no limits, boundless glory. In Adbvaitha, 
Maya is dismissed as something petty, an enigma that cannot be 
comprehended. Here the same Maya is celebrated as Parasakthi. 
Countless are the types of creatures that Ambal has created and 
among them humans too belong to manifold types. Our 
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Bhagavatpadha is an incomparable teacher and he imparts 
instruction to people in accordance with their states of mind and in 
such a way as to help them in their inward advancement. The one 
who has shown many paths for realisation has revealed himself as 
an acharya of the Srividhya system which is very close to 
Adhvaitha. He has taken elements from Srividhya thanthra and 
from Adhvaitha, elements that can naturally mingle together, and 
given us a system combining the two. It is like the delicacy 
produced by mixing milk and sugar and reducing the same under 
heat into a doughlike confection. 


According to the Acharya’s Adhvaithic concept, the Nirgwīa 
Brahmam has no connection with Maya. In order to take people 
practising devotion according to Saktha beliefs, he makes the 
Parabrahmam and Mahamaya husband and wife. Not only that, he 
does not forget, the world teacher that he is, the Sasthras and 
dharma that are very far from Adhvaitha - he does not forget that 
these Sasthras and dharma are to be followed in the workaday 
world. He does not merely speak of the husband and wife 
relationship: he makes the wife subservient to the husband. So the 
Brahmam is king-emperor and Parasakthiis his queen or mahishi. 


How broad-minded was the Acharya? If we see how he had 
an open mind which was receptive to everything, every idea, and 
how he was able to be a guide to everyone and how he harmonized 
various views without fanatically clinging to one, when we think of 
all this, we feel proud that we had an Acharyalike him. 


In the opening stanza of his hymn, the Acharya says that 
Parasakthi activates the quiescent Siva. As he concludes, he says 
that she keeps the entire cosmos in a whirl, ‘visvam bhramayasi’. 
As the Sivabrahmam is activated, as it starts revolving, creation 
occurs, and everything is set in motion, everything starts 
revolving. An electron in an atom revolves 186 ,000 miles a second 
(round the proton). Not only electrons but planets like the earth, 
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stars, constellations, galaxies keep rotating on their axes and keep 
moving in the pathways in space. Parasakthi keeps everything 
moving with a power that cannot be imagined by us, that cannot be 
comprehended by us. With all these movements taken together the 
mind of an individual keeps roaming. The Acharya has rightly said 
of Parasakthi: ‘Visvam bhramayasi.’ The Lord too says in the Gita, 
‘Bhramayan sarva bhuthani’, but the reference here is to the living 
kingdom. All of us have ‘chiththabhrama’, unsteadiness of mind or 
consciousness - the Lord refers to it. He says that [svara dwelling in 
the minds of people keeps them under his sway, keeps them in 
motion. The Acharya’s statement embraces all, the sentient and 
the insentient. 


The one who keeps us under her sway as Mahamayé is also 
the embodiment of supreme grace, the one who grants us every 
type of blessing in this world of Maya itself. But, in the end, she 
will make us the embodiment of the supreme bliss that is Sivam, 
make us the Brahmam, make us still and quiescent. This is the 
message of the next stanza . 


THE RICHLY REWARDING MOTHER WORSHIP 


While concluding a hymn it is customary to include in it a 
‘phalasruthi’, an account of the ‘fruits’ to be obtained by reciting 
it. The Acharya was an embodiment of humility. He says at the end 
that he did not compose the hymn by himself, that it was the grace 
of Ambāl that inspired him to do it. T. his is what he says in the one 
hundredth stanza. The phalasruthi seems to be contained in the 
previous stanza. No, even in jt there is no phalasruthi in the real 
sense but something akin to it. The Acharya realises that, though it 
was Ambal who made him compose the hymn, the world would 
know him as its author. So he feels that if he were to mention the 
benefits yielded by his hymn it would be tantamount to his being 
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boastful about the potency of his own work. Such is his humility. 
So, instead of speaking about the rewards to be obtained by 
reciting his hymn, he speaks about the blessings to be received by 
worshipping Ambal. After all, his sthothra is meant to take 
devotees to the feet of Ambal. Instead of saying, ‘by reading this 
hymn you will derive such and such benefits’, he says later ‘the 
one who worships you [Amba] (’thvadhbhajanavan’) obtains these 
rewards’ [Stanza 99]. 


If you examine the stanza closely you will realise that 
reading this hymn itself is to adore Ambal, to worship her. It is 
doubtful whether paja, japa, meditation and so on would help you 
become enchanted by her as would reading the hymn. If remaining 
enchanted by her is not upasana, worship, what else is? 


Another thing. The first section of the hymn represents the 
manthra and thanthra pertaining to her; it embodies her through 
manthra and thanthra. The second section is a portrayal of her 
beauty. Thus the hymn itself is Ambal. Reading it therefore is 
worshipping Ambal, her bhajana. One is compelled to ask a 
counter-question: ‘What are the blessings that you will notreceive 
by worshipping her?’ Ambal grants us all the blessings of this 
world and the next. Leave aside the belief that well being in the 
next world is true well-being, that well-being here is no well-being 
at all. Let great men, jndnis, keep speaking so. Let it (well being in 
the next world) be our ultimate goal. Are we mature enough to 
reject the rewards of this world as unwanted? Can we obtain the 
wisdom needed for this purpose by reciting a magic spell? So let us 
proceed to the next world from this, step by step, with faith in 
Ambal guarding ourselves against becoming more and more 
ensnared in this world, let us progress gradually so as to be freed 
from it. A tender Mango is bitter to taste, then in its second stage it 
becomes astringent in the third stage sour and in the final stage, 
when it is mellow and Sweet, it drops to earth. So like that, stage 
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by stage, going along with nature and in keeping with the laws of 
this world itself, let us become free from it (from this world) like a 
ripe mango getting detached from the tree. After all, the drama of 
this world is the work of Ambal. Will she allow us to escape from it 
with ease? 


It is in such a stage that we are encouraged by the promise of 
rewards in this world and the next. The Acharya himself enthuses 
us to take such a view. Were he to say that the blessings granted by 
Ambal are meant only for the next world, that she grants liberation 
(that she ‘modkshapradayini’ alone) no one would be inclined to 
worship her. 


Allrewards of worship, rewards pertaining to this world, are 
under four heads: Learning or knowledge, aiSvarya (that is 
affluence, prosperity), good looks, and a long life. Knowledge or 
learning also pertains to the next world, and is related to the 
ultimate purpose, that is liberation. To advance in this world also 
one needs to have knowledge. 


Knowledge is derived from education. So the Acharya 
speaks associating it with Sarasvathi who is the dispenser of 
vidhya. Actually, Ambal alone is the one who gives us all that is 
good, not Sarasvathi and others. We are now concerned with the 
worship of Ambal. So Ambal herself, we must believe, imparts us 
the knowledge that Sarasvathr grants us. And to what extent? Be 
the extent that will arouse the envy of Brahma himself: Ambal 
pours out knowledge in abundance to you. Why is Brahma dragged 
in here? One who possesses the vilasa [blessing] of Soe fully 
must naturally be Brahma, her husband. To keep chanting the four 
Vedhas as he does with his four mouths means that there cannot be 
‘Sarasvathi vilasa’ greater than it. But the fact is Ambal bestows oe 
her devotee learning even greater than this. That is By Praba 
envies him his learning thinking, “This person has my wife’s vilasa 
more than I have it.’ 
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Next is aisvarya: prosperity, money, property and so on. 


Although the Acharya has mentioned this next to learning, 
left to our own choice, we would ask for aisvarya first. What we 
desire most is prosperity, then only would we want knowledge, if 
at all. If the Lord were to appear before people and tell them that 
he would grant any wish of theirs, the majority would opt for 
money. The desire for it is insatiable. 


Learning, material prosperity and looks: we desire all three 
but we would give first preference to prosperity. There is 
something interesting about all this [bearing upon the human way 
of thinking]. We always think ourselves to be learned, though by 
trying to show that we are learned we make ourselves ridiculous. 
The fact is neither do we have a thirst for knowledge nor do we 
make any effort to acquire learning. All our thirst is for money, all 
our efforts are to make it or amass it somehow. Similarly, we 
imagine ourselves to be good-looking and we want the world also 
to think that we are handsome. While we do not make any effort to 
acquire learning, it is different with our desire to be good-looking. 
We try to beautify ourselves, adorn ourselves, in various ways, 
thereby we earn the scorn of others. But in the matter of 
prosperity it is different. We do never think that we are affluent. 
Even if we have a crore of rupees we do not admit that, ‘We have 
enough money. We do not want any more.’ We are averse to show 
ourselves as prosperous to the outside world. However wealthy we 
are we pretend that we own nothing. Indeed we keep speaking 


sadly to others about our indigence. All told, prosperity is our first 
preference. 


As for the Acharya, he mentions knowledge as the first 
choice and then only prosperity. However much he is prepared to 
go along with us and speak of the benefits to be gained in this life 
from worshipping Ambdal, he is reluctant to relegate knowledge or 
learning to an inferior place. Apart from the fact that he is 
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concerned about what is good for us, his thinking must be on these 
lines: ‘If people are made prosperous without first being given the 
boon of knowledge, will they not use it (their prosperity) in ways 
that do harm to the Self? Whatever be their own first preference, 
we for our part must mention knowledge as a reward to be gained 
before all else. If they are given knowledge first they will use their 
wealth for dharmik purposes and make it a means for spiritual 
advancement.’ It is thus that the Acharya first mentions Sarasvathi 
vilasa and then Lakshmi vilasa: Lakshmi is the presiding deity of 
wealth. In the Thaithiriyopanishad it is ‘médha’ (intelligence, 
learning) that is first prayed for and then Sri (1.4.1 & 2). 
Commenting on this the Acharya says: ‘Amédhaso hi Srih 
anarthaya éva cha.’ (The Upanishad says so because itis dangerous 
to give money to one without intelligence or learning. ) In his Bhaja 
Govindam’ hymn, the Acharya exhorts us to keep in mind always 
that wealth or ‘artha’ is indeed ‘anartha’, i.e. full of danger. 


If Sarasvathi vilasa is full in Brahma, Lakshmi vilasa is full in 
Vishnu That is why Vishnu, wearing a crown, ear-ornaments, the 
jewel Kaustubha, yellow-coloured silk and so on, holds court in 
Vaikunta as its emperor. But if a man adores Ambal he becomes so 
prosperous as to excel the splendour of even Vishnu. Envying him, 
Vishru would say: ‘My wife’s vilasa is present in greater degree in 
him than in me.’ 

In the Sahasranamam occurs a hame of Ambal which means 
that Lakshmi and Sarasvathi flank her and fan her with fly-whisks: 
‘Sachamara Rama-Vani-savya-dakshina-sevitha’. When the two 
are Ambal’s companions or attendants, is there any wonder about 
the fact that those who worship Ambél will receive their grace [that 
of Lakshmi and Sarasvati] too in plenty? 

Earlier, when the Acharya, addressing Ambal, said: ‘You 


Lakshmi and Parvathi. You are the mahishi 
thiand Lakshminot 


indeed are Sarasvathi, 
of the ThuriyaBrahmam,’ he regarded Sarasva 
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as the deities of learning and wealth but as the Sakthi of the Creator 
and the Sakthi of the Protector. While they were each the Sakthi of 
the deities performing the different functions, he thought of Ambal 
as the universal Sakthi inhering in this functionless Brahmam. In 
this stanza, Sarasvathi and Lakshmiare the deities of learning and 
wealth but Ambal is the source of that learning the source of that 
wealth. The Acharya makes it known that if we worship Ambal we 
will be rewarded with both learning and wealth. 


Who are the other important deities for whom Ambal is the 
authority? Kama is one of them. Ambal’s very name is Kamésvari, 
or Kamakshi or Kamakoti. Was not Kama restored to life by her 
and ‘reinstated in authority’. He is also her devotee and she gives 
him the boon of beauty, the third of the four rewards of 
worshipping Amba]. She makes Kama ‘Manmathakara’, one who 
has the form of Manmatha. In the hymn, the theme of which is the 
beauty of Ambal, the Acharya speaks of the worshipper being 
_ rewarded with divine beauty. Sarasvathi and Lakshmi are female 
deities. He states that the devotee of Ambal obtains such learning 
and affluence as to be envied by their husbands [of Sarasvathi and 
of Lakshmi]. While speaking about the devotee who has received 
the full vilasa of Manmatha, the Acharya observes that, seeing him, 
Rathi wonders whether he is her husband. 


When knowledge, prosperity and beauty have been obtained 
in full measure, what more is there to desire? An astrologer, after 
examining the horoscope of a man, said to him: ‘Everything is 
excellent in your horoscope.. .but for one thing. The indications 
are your son will soon have to perform your obsequial rites.’ [In 
other words it means the death of the man was imminent.] What is 
the use of Ambal giving a person learning, affluence and good 
looks if he does not have a long life? No, Ambal does vouchsafe 
long life to her devotee, says the Acharya: ‘Chiram jivannéva’. 
When a man is long-lived, has good looks, a bright physique, does 


844 


it not mean he is blessed with good health? A life without illness is 
itself wealth that does not diminish. Ambal grants her devotee a 
life free from ailments. 


What else is needed? It is now that the Acharya speaks of the 
highest good that the worship of Ambal brings. Learning, 
prosperity, good looks, longevity: a stage would come when we 
would wonder whether we have achieved anything of real value 
with all these. ‘We have not yet found a way to eternal happiness,’ 
so we would tell ourselves. ‘Enough of all these, learning, 
prosperity, good looks and long life. Let us now seek the way to 
everlasting happiness.’ But there is no need to go in quest of a new 
path. ‘So far we have worshipped Ambal for worldly benefits, let 
us hereafter worship her for our uplift in the next world. Let us 
pray to her for the same.’ When we think thus (or do so) Ambal 
will grant us her grace supreme. A man may obtain learning, 
affluence, good looks and long life even without worshipping 
Ambal because of his past karma. But however advanced in age he 
is he will not go further to think of the Athmé and inward progress. 
Such is the case with most people. However, when people who are 
not yet mellow enough to worship Ambal and obtain her blessings 
for this world, a stage will come in their life when they will develop 
an aversion for them (i.e. for prosperity, good looks and so on). 
That is the time when they will have the maturity of mind to turn to 
the higher things, the Ultimate Reality, the good things of the next 
world. What happens then? 

Chiram jivannéva kshapitha-pasupasa-vyathikar. ah 

Paranandhabhikhyam rasayathirasam thvadhbhajanavan 
worships you, lives long, and is 


‘He who is devoted to you, z 
Jf in the rasa that is 


freed from earthly animal ties, delights himse 

famed as Brahmānandha. ’ 
‘Pasu-pasa’; when a man lives by his natural instincts, 
without controlling his mind and is swayed by his senses, he lives 
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like an animal. He is then in the state of a ‘pasu’, and tethered to 
the bamboo stick called birth by the rope of karma. That rope or 
noose is pasa. It is a man’s desire that becomes his noose (don’t we 
speak of ‘asa-pasa’, the rope or noose of desire? It makes him go 
round the wheel of worldly existence, samsara-chakra. The knife 
of jnana cuts that noose and frees the animal that is the individual 
Self from the whirl of worldly existence. Then he is no longer a 
pasu, an animal, but Siva, the Lord of animals. He experiences 
what the stanza calls ‘paranandha’, the bliss that is beyond 
everything, the rasa of Brahmanandha: indeed he becomes that 
rasa himself. This experience is everlasting; it is bliss that has no 
end. ‘Chiram jivan’: living long he shines as the embodiment of the 
rasa of bliss, anandharasa. It is what is called the bliss of non- 
dualistic deliverance. It is not stated that the devotee imbibes, 
‘pibath’, the paranandha rasa; nor is it stated that he tastes it, 
‘asvadhayathi’. Were it so stated it would mean that bliss and the 
one who experiences it are different entities. The Acharya says 
‘rasam rasayathi’, which means that the one who experiences the 
rasa becomes one with it non-dualistically. 


Does the word ‘become’ (used in the last sentence) mean 
that the devotee becomes one with the paranandha rasa on his 
own? It is Ambal who makes him so. If he achieves this state as a 
result (as a ‘fruit‘) of his worship or upasana it means that it is the 
deity he worships, the upasya dévatha, that has brought him to 
that state. She who brought him outwardly from non-dualism to 
dualism through the process of evolution, she alone can bring him 
inward again through the process of involution to his true non- 


dualistic state. The Acharya says that Ambāl does this to the man 
who worships her as his only refuge. 


The Acharya of Adhvaitha has, in his catholic religious 
outlook, used here terms like ‘pasu’ and ‘pada’, terms 
representing an idea that later developed into an important system, 
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that is Saiva-~Siddhanta. In the beginning he extols Sakthi, raising 
her above Siva, and in the end he makes her subservient to Sivaas 
his wife. He who speaks at great length about the Saktha system 
mentions, while concluding his hymn, one or two aspects of the 
Saiva system. 


One point occurs to me here. Why should the Acharya, 
towards the end of his hymn, have spoken of Parasakthi as Siva’s 
dharma-pathni, one subservient to him? I have already mentioned 
a reason: that he wished to make her an example to the world in 
sthridharma. The second reason that occurs to me is this: I have 
been saying again and again that the Acharya is the picture of 
humility. So he may have also wanted to depict in the end the deity 
of his choice, Ambal, as the embodiment of humility. To put it 
differently: was it not Ambal herself who became the Acharya and 
made him compose the hymn? She would have, in conclusion, 
found satisfaction only in showing herself as one who surrenders 
to Paramesvara, her husband, in all humility and as a sathi 
subservient to him. That must be the reason why Amba inspired 
the Acharya to compose the stanza in the way he has done it. 


kk 


THE AUSPICIOUS CONCLUSION 

We have come to the end of the hymn, a hymn that is 
supremely auspicious. A wave or a stream has to complete its 
journey by mingling with the ocean. Thus the Acharya completes 


his wave of words by mingling it with the ocean that is the 
embodiment of the Brahmam of sound. Perhaps you know that the 


ocean is called ‘jalanidhi’. ‘Salila’ like ‘jala’ also means water. The 
Acharya uses the term ‘salilanidhi’ for the ocean as he completes 


his beautiful hymn. 


847 


Pradhipa jvalabhir dhivasakara-nirajanavidhih 
Sudhasutheachandropala-jalaiavai arghyarachana 
Svakiyairambhobhih salilanidhi-sauhithyakaranam 
Thvadhiyabhir vagbhisthavajanani vacham sthu thiriyam 


As often pointed out, the Acharya’s poetic genius is such 
that his treatment of a subject or of ideas is different from that of 
other poets. Other hymnodists have a phalasruthi placed at the end 
of their hymns. What novel idea does the Acharya use in its place? 
Other hymnodists are devotees who are like the minion of the 
minion of the deities they adore. As for our Acharya he is himself 
an incarnation, indeed a dual incarnation, that is an avatara of the 
deity whom he sings, that is Ambal, and of Isvara. Considering how 
other poets have a ‘big’ phalasruthi for their devotional poems, 
should not the phalasruthi of the Acharya’s hymn be more exalted 
in character? Let us see the last stanza of his hymn. 


The Acharya proclaims himself to be humbler than all other 
poets, all other hymnodists. He says that he is indeed nothing. He 
seems to tell us: ‘I have composed a hymn, some sort of a hymn. 
And what kind of phalasruthi can J add to it? I am in fact not fit to 
speak of all this. I told you, did I not, about the rewards to be 
earned by those who are devoted to Ambal? What I said then 
would be enough. I would stop with it. You know what I am going 
to do finally? Whatever there is in this world, whether it is high or 
low, and whatever happens anywhere in the world and whoever is 
responsible for it, itis all to be ascribed to the power of Ambal. It is 
all the product of her resolve. If everything were to belong to a 
uniformly high order, it would mean that there is something 
lacking in her sport. That is why she makes a number of entities 
appear low and thereby those that are high are seen further 
elevated in comparison. This Saundaryalahari is rather a poor 
hymn and it was she (Ambal) who inspired me to compose it. 
Whatever its quality she is its source; she is the source of 
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everything and so she is the mother of this also. She is the source of 
all words, all speech. Since this too is something made up of 
words, she is its mother. This is her child, is it not? I am 
concluding this hymn by placing this child at her feet, offering it at 
her feet.’ The Acharya has composed his concluding stanza, the 
one-hundredth, thinking on these lines. In an earlier stanza (27) in 
which occur the words ‘Japo jalpah’ he offers himself to Ambal; 
and now, in the end, he offers his hymn to her. 


He is so much without conceit that he does not think that his 
work is good enough to be dedicated to Devi. He feels that it is 
foolish to offer it at the feet of the great Parasakthi thinking it to be 
a great work. But if he does offer his hymn to the goddess, it is 
because he is encouraged by three precedents, three strange 
precedents. What are the three? 

The first is : ‘pradhipa-jvalabhih dhivasakara-nirajana 
vidhih.’ : that is burning a lump of camphor to perform niranjana 
to the sun. ‘Dhivasa’ means daytime. The one who causes daytime 
is the sun, ‘dhivasakara’, also known as ‘dhivahkara’. 


The Acharya must have perhaps often seen puja performed 
on Sankranthi; or he must have performed it himself. On the floor 
ll as a picture of the Sun God. While the paja 
is performed to this representation [of Surya], the actual arathi, 
with the burning of camphor, is offered to the sun shining in the 
sky. Suchis the pujavidhi [rules for the puja of the Sun God]. 


The arathi performed with the burning of camphor throws 
light on all deities, on their idols, especially those installed in the 
dark garbhagrahas of temples. But what about the arathi 
performed to the Sun God? The sun is self-luminous and i. it 
necessary to flaunt before him the light of a tiny lump of burning 


camphor? Not only does this lump of burning camphor not 


illumine the sun, its own light is lamentably dimmed by the latter. 
f speech that is there in 


‘ Ambālis the effulgence of all the power 0 


is drawn a kolam as we 
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the world. Before such radiance my hymn is like the light of a tiny 
bit of burning camphor,’ so the Acharya thinks to himself. ‘My 
hymn will not show her in a brighter light. Even the light naturally 
possessed by the words of my hymn becomes dim.’ Then why does 
the Acharyd offer his hymn to the goddess? He has seen wise and 
virtuous people burn camphor before the sun during the 
Sankranthi puja and the incandescent sun accepting the honour. 
He believes that Ambāl, with her mind made cool by her 
compassion, will accept the hymn he has composed in her honour. 


Whenever the Acharya speaks of the burning sun he 
mentions immediately afterwards the moon with its cool radiance. 
Such is his custom and it shows his own heart that is cool with 
comparison. Here he refers to the second precedent in which the 
moon figures. He remembers the puja performed to Ambal by a 
learned man on a full moon day. When worshipping the entourage 
of Ambal he also adored the full moon which is to be regarded as 
the abode of Ambadl. A pūjā consists of three rites of adoration with 
the sacred water. The first is ‘padhyam’, that is washing the feet of 
the deity; the second is ‘arghyam’, pouring water into the deity’s 
hand; the third is ‘achamaniyam’, offering water thrice, each time 
a spoonful, to the accompaniment of manthras. ‘Arghyam’ 
literally means ‘venerable’ and the rite going by that name is 
specially important. What did the learned man performing the puja 
do for the arghyam? There was a moonstone by his side --- 


There are two stones ‘Chandrakantha’ and ‘Stiryakantha’, 
{moonstone and sunstone), mentioned in the ancient texts. We 
may take it that they existed in the past but are not to be seen these 
days. The sunstone draws into itself the sun’s rays and ejects them 
in the form of fire. You know that if you focus sunlight on a piece 
of paper with a lens it burns. The sunstone does the same with 
greater intensity. The moonstone has the opposite effect. It 
attracts the moon’s rays and ejects the same as cool water. 
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There was a moonstone in the hands of the learned man who 
was performing the Sankranthi pija. It attracted the moon’s rays 
and exuded cool water and with this water he performed 
arghyam to the moon, uttering the words, ‘Arghyam 
samarpayami’. The Acharya mentions this in the line : ‘Sudha- 
sutéschandropalajalaslavair arghyarachana.’ ‘Chandra-upalam’- 
‘Chandropalam’. ‘Upalam’ is stone: the Acharya refers to the 
moonstone by the name ‘Chandropalam’. The moon is believed to 
create amrutha, ambrosia; hence his name ‘sudhasuti’. 


To offer libations to the moon with the water of the 
moonstone may be said to be more absurd than offering nirajana to 
the sun by burning camphor to it. It cannot be said that if there 
were no sunlight there would be no camphor. Perhaps if there is no 
sun for three or four days the camphor cannot be lighted easily. 
But the case of the moonstone is different. It will not yield water 
without the moon. It is the rays penetrathing the stone that 
produce the water. The sun is an immense effulgence. Ambal’s 
power of speech is like it, the sun’s effulgence, and before it the 
Acharya’s hymn (so he thinks) is like the light of a tiny paring of 
camphor: this is the first simile. In the second simile, he says that 
the radiance of the full moon that is Ambal’s compassion 
penetrated his heart of stone-which is like the moonstone-to 
produce the poetic water. The question here arises: What is the 
meaning of worshipping an entity with something that cannot be 
produced without that entity? [In other words the worshipped 
itself creates the object used in the worship.] Is this not absurd? 
But the Acharya was encouraged to do it after seeing the learned 
man offering libations to the moon with water produced by the 
moonstone. This is the inner meaning. 

The Acharya now speaks of the third example (the third 
precedent) that gave him encouragement in composing the hymn. 
He had travelled through the land from Sethu to the Himalaya. At 
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Sethu-that is Ramésvaram-a dip in the ocean is particularly sacred. 
At other places on our coastline bathing in the sea is permitted only 
on sacred occasions. But at Rāmēsvaram one may bathe at any 
time in the sea because such is the sacredness of the ocean there-it 
is a putiya-thirtha. Actually it is not wholly correct to say that ‘one 
may bathe’ in the sea at Ramésvaram at any time - one must bathe 
there; it is obligatory to do so whenever one visits the place. The 
Acharya must have seen pilgrims from all over the land bathing in 
the sea there and he himself must have bathed in it. Apart from the 
holy dip there, he must have seen people performing puja to the 
King of the Ocean, Varuna. He must have performed the puja 
himself. Bathing the deity is one of the rites of any puja. Here the 
ocean itself is the deity and how did they bathe such a vast ocean? 
What they did was most interesting-or one might say absurd. They 
took water from the ocean itself and sprinkled the same on it, 
chanting the manthra, ‘Apo hishta mayo bhuvah. ’ It is thus that 
they bathed the ocean. ‘Throughout the ages millions and millions 
of people have worshipped the ocean in this manner. Why cannot I 
gather a few words from the ocean of words that is Ambal to extol 
the very same Ambal?’ He found an answer thus to his doubt. He 
expresses it in the third line of the stanza: ‘Svakiyairambhobhih 
salilanidhisauhityakaraniam: ’ The water is owned by the ocean, the 

‘Salilanidhi - Svakivairambhobhih sauhithyakararnam ‘: the rite of 
bathing performed with the water that is owned by itself. 


‘Sauhithyam’ is generally understood as ‘tharpama’, not 
‘snana’ or bath. The Amarakoésam has this: ‘Sauhithyam 
tharpariam thrupthih.’ So it is customary to explain the line quoted 
above thus: “Like performing tharpana to the ocean with the water 
taken from it’. [The Mahasvami says that it was he who gave 
‘sauhithyam’ the meaning of bathing.] The tharparia, to 
whomsoever itis offered, need not be more than a few spoonfuls of 
water. In the Brahmayajna rite of Rigvédins one spoonful of water 
serves as tharpana, not just to one ocean but to all the seas in the 
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world. The one who performs the tharparia says, 
‘Samudhrasthrupyanthu (‘Samudrah thrupyanthu’). If it “ena 
absurd to perform tharpania to the ocean with its own water, I 
thought to myself, “Let it seem more absurd bathing such a vast 
ocean with such a small quantity of water as contained in a spoon.’ 
That is why I gave the meaning of ‘snanam’’ bathing, to the word 
‘sauhithyam’. 

The literal meaning of the word ‘sauhithyam’ is doing good, 
doing what is pleasing. Is it not ‘sauhithyam’ to bathe in a hot 
country like ours? “Tharpana’ also means to satisfy. So let it be 
that the rite of bathing is performed [to the deity - in this case the 
ocean or Varunia] for its satisfaction. The more devoted one is the 
more foolish one’s acts may appear to be, the more absurd. 
Intelligent people, intellectuals, may treat such acts with 
contempt. The more a devotee appears to be foolish the more 
sincere his devotion is likely to be, and this devotion itself is such 
as to dismiss with contempt that very intelligence or intellect that 
scorns it. It is on the basis of such understanding of true devotion 
that I changed the meaning of ‘sauhithyam’ from the usual sense in 


which is understood. 


The sun and camphor are two entirely distinct entities. The 
water produced by the moonstone is not wholly different from the 
moon. It is produced by the moon’s rays going into the stone. But 
the stone itself is different from the moon. However, the moon 
needs a medium like the stone (to create the water). But the water 
with which the ocean is bathed is indeed the water of the ocean 
itself. It does not emerge from any other medium... 


Here the Acharya observes that Ambél herself produced the 
hymn from his mind of stone. He goes further to say that there is 
no such entity as ‘he -he negates himself as he goes to her for 
refuge. He believes that the hymn he has composed is nothing buta 


small quantity taken from the ocean of speech that is the goddess. 
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When we go deeper and deeper into the hymn many meanings will 
be revealed to us, many truths, many figures of speech, many 
pearls and corals. 


‘Whether it is foolishness or cleverness, whatever it be, even 
that is nothing but you.’ [As said in an earlier stanza (35)], “Thvayi 
Pariniathayam na hi param’ ‘Is there anything other than what is 
evolved from you? Even if I be a fool, I am not an entity different 
from you nor am J a self-born fool. You yourself became me (J), is 
it not so? There is none who can think himself to be ‘I’ and be 
separate from you. So what about my words, my hymn? 


‘The Sun God accepts the nirajana offered with camphor 
without regarding it as foolish; the Moon God accepts the libation 
made with water ejected by the moonstone (water produced by his 
own rays penetrating the stone); Varuna accepts his own water 
(water taken from the sea) as something that pleases him. If they 
have the grace to do so, the magnanimity to do so, it is because of 
you, Ambal. It is you who filled them with grace, made them large- 
hearted. In the same way accept this hymn as nirajana performed 
with words, as libation offered with words, as puja performed to 


you with words,’ thinking in this manner the Acharya dedicates his 
work to Ambal. 


‘Thvadhiyabhih vagbhih thava janani vacham sthuthiriyam.’ 
After invoking the mother of all languages, all speech, ‘Vacham 
janani’, the Acharyd says: ‘This hymn to you is composed with 
words that are your own, with words that are your property. I did 
not do anything. It is all yours.’ Thus the Acharya completes his 
hymn, going to Ambal for refuge, in an attitude of total surrender. 
Without claiming any proprietorial right to the hymn, which is the 
nectarine beauty that attracts the learned and the unlearned alike, 
he dedicates his Saundaryalaharvin all humility to Ambal; he offers 
it to her, makes an ‘arpatiam’ of it to her. Not having any idea of 
his humility, not understanding it adequately, we use the word 
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‘arpanam’. But he himself must have thought like this: ‘Who am 
Ito make an arpariam? Who am I to use a big word like ‘arpanam’ 
for my offering her what is her own?’ He himself does not use in 
the stanza any word like ‘arpanam’ or ‘samarparam’. But we 
recognise clearly that he offers himself at the feet of Ambal, he 
surrenders wholly to her. 


When we follow the path of jnana we realise in the end that 
we are ourselves the Paramathma. If we take the path of bhakti or 
devotion, in the end it is to erase ourselves, annihilate ourselves, 
and go to the deity we worship for refuge. When a man reduces 
himself to nothing, a vacuum is created and the Paramathma fills 
it-it is like air filling a vacuum. So the bliss of the Brahmam realised 
in jnana is realised in devotion too. The Saundaryalahari is a 
devotional hymn. So the Acharya teaches through it non-dualistic 
realisation through the surrender of the Self. 


The Acharya who was great in all respects was also great in 
that he had the humility and spirit of sacrifice to believe that all 
those qualities of his that made him great did not indeed belong to 
him. ‘Vidhya-vinayasampanna’: if there was anyone who fully 
embodied learning, wisdom and humility to the full it was our 
Acharya. 

This is the lesson we must learn if we are his true disciples. It 
is not certain whether or not we will understand the lesson of 
Adhvaitha. But we must learn this lesson of humility. Even if we 
have a little proficiency in some subject we become swollen- 
headed. In fact even if we are not proficient in anything we become 
‘proficient’ in our conceit. If we ponder a bit about hewawe are 
justified in being egoistic, in our being proud about anything, we 
will realise that all that we possess is her charity, that everything is 
given by her, and our heads will slant [in devotion and humility] 
and will be at her feet becoming light. We will then know that the 
happiness thus gained cannot be matched by anything else, ay 
praise or title bestowed on us, any decoration. What the Acharya 
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says here, that there is no word or speech that is not her gift, 
everything else that we possess. There is no power save what she 
has granted us. Not only words or speech, even our very breath is 
her gift. If we breathe on our own then it would mean we will not 
die. When we realise that our very life is not ours where is the 
cause for worry or fear? After all, all our worries and fears are 
ultimately connected with preserving our life. If we leave it to her 
as her province, as her responsibility, how much peace there will 
be for us? 


Thus, if we learn to be submissive to Parasakthi, we will in 
the end become non-dualistically absorbed in her. When this last 
stanza of the hymn instructs us in humility it shows us the way to 
the Adhvaithic experience which is the essence of Brahmavidhya - 
and Brahmavidhya is the essence of all vidhyas, all branches of 
learning, all sciences. This is the big unspoken phalasruthi of the 
hymn. It is only when there is the consciousness of ‘I’ as the doer, 
as the ‘kartā’, that we expect a reward for what we (what ‘I’) have 
done, our actions. When the doer becomes submissive to Ambal, 
step by step, he finally reduces himself to nothing. 


What is the way to humility? How do we submit ourselves to 
the Great Power? Is it to keep thinking of her, Parasakthi? To think 
of her in her vastness, in her plenitude, may not be possible. But 
here our Acharya recaptures her in a form that we can understand, 
in the form of beauty. With his words he paints a portrait of beauty 
- from Ambal’s crown of gold, ‘kiritam the haimam’, going on to 
her neck, hands, wrists, waist down to her feet. He decorates her 

-with his words, even the soles of her feet, decorates her with the 
ornaments of his words and their meaning, and in the end he offers 


himself at those feet, encrusts those feet with himself becoming a 


big ornament. To see Ambal decorated with our devout thoughts 
and words is the remed 


PSN ly for our ahankāra, our ego-sense. Our 
intelligence, speaking and ‘writing skill and so on, which are the 
cause of our pride, are after all her gift to us and if we return the 
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same to her, offer them to her, our ego-sense will be destroyed. It 
is not of literary talent alone that she is the source, she is the 
matrix of all arts and of all sciences and, if we use our proficiency 
in any of them to decorate her in our devotion to her, it will 
become instrumental in our inner growth. Any occupation, any 
work, will be a means to reach her.’ 


The Acharya has hymned Ambal, the Beautiful Mother, in 
words of beauty, in images that enchant us and arouse noble 
emotions. In this way he has helped us to grasp Ambal joyfully, 
blissfully. 


As we read the hymn, love and devotion for Ambal will 
spring in our hearts and that love itself will be an adornment for us. 
As the Acharya bedecks her with his words, the love and devotion 
inspired in us for her become our own adornment. It is this love 
that is true beauty, true adornment. As mentioned earlier, is it not 
Ambal’s love that has become a beautiful flow of her beautiful 
form, Saundaryalahari? So, by reading the hymn, if we become 
steeped in this love, all of us, who read it, will become 
Saundaryalahari. Here we have non-dualism : the hymn, the 
goddess hymned, the devotee who reads the hymn, all become 
Saundaryalahari, all become united in the wave of beauty, in the 
river of beauty. I left out the author of the hymn. He (the Acharya) 
himself says, that he is not the author of the work. But how can we 
leave him out? In fact he is the great Saundaryalahari. On one side 
he is Saundaryalahari because of his love for Ambal and on the 
other he is Saundaryalahari again because of his compassion for all 
of us. It is to connect the two that he has composed the hymn that 
is the Saundaryalahari. Things are joined together, connected, 
with bridges. But the Acharya who does everything in a novel way 
joins the two together by swelling the lahari by creating a flood of 
the Jahari. ; : 

By bathing again and again in the Saundaryalahari we must 
become one with it, become it. If you ask whether in that case our 
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body too, each part of it, will become beautiful like Ambal’s, the 
answer is it need not be so as far as our physique is concerned. But 
in the eyes of the world every part, every limb, will appear 
beautiful in that manner. It is all because of the incomparable 
lustre imparted by love. If there is a great devotee of Ambal why 
are our eyes riveted on him? Why does our mind draw us to him, 
exhorting us, ‘See him. See him’? ‘Like mother like son.’ Thus is it 
not the beauty imparted to the man by his devotion to Ambal that 
draws us to him and bids us to gaze at him again and again? A man 
may look ungainly outwardly; he may be deformed and dark 
skinned and have sunken eyes. But if he is absorbed in Ambal, 
absorbed in her beautiful form, and if her feet are implanted in his 
heart, people will throng to see him. They will stand on their toes 
so as to behold him better. Why are they eager to have a glimpse of 
him? Why do they desire to look at him again and again as an 
embodiment of beauty? Despite all his physical drawbacks, he 
looks beautiful because he is like a child whose body exudes the 
milk of the jnana and love he has imbibed, because he is free from 
sins and from every type of falsehood, because love comes wave 
after wave from him and because love for all comes welling up in 
his heart. Let him be bald-headed but since his head is pressed 
down by Ambal’s feet, since Ambal’s feet have sunk into it, it 
attracts us as the goddess’s own head that has a crown of gold on 
it- ‘kiritam thé haimam’. Let his face be twisted or contorted, but 
since he constantly keeps thinking of Ambal how happy and bright 
it looks. One would be inclined to sing looking at him, ‘Thava 

Vadhana-saundaryalahari’ (‘the wave of beauty of your face’). 

What if his eyes are sunken? Do they not rain the nectar of her 

compassion? Then his eyes too can be said to be 

‘Dharadhalithanilothpalam’. Let his lips be flat but how many 

loving words does his mouth utter, words belonging to the Mother 

herself. Indeed that mouth is revealed as Ambal’s own mouth 

which, according to the Acharya, is superior to ‘vidrumalatha’ and 

‘bimba’ [lovelier than coral and the bimba fruit]. 
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Let the man be as dark as dark can be in complexion. But 
soaked in devotion and love that he is, he is for that reason 
immersed in universal compassion-and this imparts a lustrous red 
hue to him reminding us of the words ‘jayathi karuria 
kachidharuna’. Every movement of his hand conveys blessings to 
the world and brings prosperity and happiness of every kind. That 
being so, can there be anything which possesses in greater degree 
the auspicious redness of the newly blossomed lotus ( ‘nava-nalina- 
ragam’) mingled with the essence of the lac smeared on the soles of 
Lakshmi’s feet (‘Lakshmi charariathala-laksha-rasam’)? Wherever 
he places his foot, we roll there mentally and for the time being at 
least our inner organs (antah-Kdararia) become absorbed there. 
This is what is meant by the bee of our life with its six feet made up 
of our senses (‘Kararia-charariah-shad-charania’) becoming one 
with Ambal’s lotus feet or pada- padma. 


If a person is a child of Ambal he will not be like us. His very 
form, his very appearance, will change. His eyes will be different, 
his face will be different, his speech will be different, the way he 
gestures, the way he moves his hands and legs will be different. 
Thus the beauty within him will be manifested not only on his face 
but all over his body, from his feet to the hair on his head. He will 
be a child’s child, a mother’s mother. He will bring comfort to 
people in distress, people suffering in various ways. 


We too must become saundaryalahari, the wave of beauty, 
the flood of beauty. For that purpose we must become immersed in 
this hymn, Saundaryalahari, bathe in it again and again, become 
steeped in it, and become Ambal’s children. Addressing Ambal a 
‘vacham janani’, mother of words, mother of speech, the Acharya 
concludes his hymn, the child that is his sthothra, joining it with a 
mother: ‘This is a hymn to you made up of your own ponte 
( ‘Thvadhiyabhir vagbhih sthuthiriyam’). He brings the chig thatis 
his hymn with its mother. His Sivanandalahari hymnis a maiden he 
marries to Isvard. If it is a male deity the self surrender is made to 
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him in the attitude of a nayika (‘heroine’ or bride) That is why the 
Acharya concludes the Sivanandalahari by marrying his hymn to 
Isvara. A female deity is Mother and each one of us is an innocent 
child of hers. ‘Whatever mother does, however it be, is right‘ a 
child who adopts such an attitude surrenders to its mother. That is 
why the Acharya makes the Saundaryalahari a child and entrusts it 
to ‘vacham janani’, the mother of speech. In this way he asks all of 
us to be children-he asks each one of us to be a child - and cling to 
her, the Mother. He does more than merely ask us to do so. In his 
great compassion he opens up a way for it, to make us cling to her, 
tojoin us with her, by blessing us with this marvellous hymn. 


The purpose of the gift the Acharya makes us in his grace, 
the gift of the Saundaryalahari is this: all of us must remain 
Ambika’s children always adoring her, the World Mother, and 
always making obeisance to her. Indeed we must pay obeisance to 
her through this very hymn, dissolve our Athma in the beautiful 
form embodied by sacchidhanandha [existence-consiousness- 
bliss] and remain blissful, no, remain as bliss itself. 


It is as an asirvadha, as a benedictory rite and as an 
indication of what is auspicious, that the Acharya who has 
performed pūjā to Ambal through his very hymn includes in the 
concluding stanza what he calls ‘nirajana vidhih’, an arathi, the 
waving of lamps. The light cast by the lamps of the sacred Karthika 
festival-wherever it falls-frees all, whether worms or insects, trees 
or plants, frees them from the cycle of birth and death, and confers 
_on them ineffable bliss. Similarly, this diparadhana, the worship 

with lamps, performed by the World Preceptor to the World 
_ Mother -that is the radiant grace of this hymn - must cast its light 
on all creatures and fill the world with the beauty called love. 


xe * 
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THE IMMORTAL 
ANJANEYASWAMY 


All of us sing the glory of Hanuman, the Chiranjivi (the 
eternal youth). At the same time it is also usual to talk of some one 
endowed with long life as a sinner implying that only if one had 
sinned in the previous birth he will live long. This is because the 
longer one lives the more are his sufferings due to the infirmities of 
old age, the dependence on others and having to witness the 
passing away of those younger and dear. 


When such is the curse of old age why did Rama punish 
Anjanéyaswamy who is the greatest of his bhakthas? He did not 
take him to his permanent abode (the Parama Padam) but left him 
in this world. When he had taken the entire Ayodhya with him why 
did he treat Anjanéya in this partial manner? 

If we think of it well see what Rama gave him was not 
punishment but a gift. It is a great gift that Ramachandramurthi 
had given us more than to Anjaneyaswamy. We are fortunate that 
Hanuman is a Chiranjivi. Acharya refers to him as “‘Anjana 
bhagyam’’. (Hanumath Pancharatham), that is his mother was 
fortunate in having had a son like him. It is our great fortune too! 
What purity! A purity without a tinage of ‘kama’. Is there any one 

else with such bhakthi, jnana, valour and the ability to do and 
achieve? Although endowed with so much power, strength and 
great qualities he was humility personified and was utterly 
unselfish. When we think of his great qualities our mind gets into 
the mode of devotion. f i 

Rama had left him here only to give us a role model ae 
glorious example so that even in this Kali ago, some good will 
prevail. Even if we cannot see him his presence is there all over yee 
world. That is why the world specially prays to Anjaneyamarthi 
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although there are other great devotees of the Lord such as 
Garuda, Adhisésha, Nandi and Chandikéswara. 


It may be asked, ‘‘All right, it is good for us that he is with 
us. But how good is it for him to be with us who are so useless?’’. 
Herein lies his gratness. He does not look at this world as real ^s we 
do. He looks at the world as the drama enacted by Rama. In this 
drama, his role is to destroy adharma and nurture dharma. He has 
realised that itis Rama who does it through him. In a drama we see 
that the hero fights the enemy as if with real anger but the one who 
acts as the hero has no real enmity towards the other person. It is 
in the same manner that Anjanéyaswamy fought with those 
indulging in adharma. 


When one thinks that ‘‘everything is Rama’’ and lives for the 
sake of his drama how will life be felt as difficult? When he realises 
that the Lord is present here itself it becomes for him ‘moksha’ . 


Even if ‘Anjanéya had not considered being here as 
punishment what is there for him to think that it was a great gift? 
Although his attitude was one of advaitha-that Rama is everything - 
Rama had blessed him with a bliss higher than adhvaitha-the 
“Rama nama’’. By doing constant japa of Rama ‘nama’ he had 
become the essence of that ‘nama’ itself. Because of this, rays of 
bhakthi flow out from him which cause bhajans to be conducted 
everywhere just as the light rays spread on all sides and show up 
the things which are in darkness. If he listens to such bhajans he 
will be overcome by joy. Even though there is bhajan in “‘Parama 
Padam” also it is like burning a lamp in bright light. Just as a light 
has value only in darkness itis here, in this world, bhajans of Rama 
‘nama’ shine. Anjanéya gets great satisfaction in helping people 
here through “‘Ramanama’’. 


There is nothing in Parama Padam for Anjanéyaswamy to 
do. He is Rama ‘dasa’ and he is happy to play to role in the drama 
here to do Rama’s job; It is only in this world that the can spread 
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bhakthi and dharma. Rain is needed where it is dry. That is why he 
will think that living in this world is a blessing. 


Those who are great do not feel when people whom they love 
depart from this world. They will look on unaffected, thinking that 
the world is a drama. In a drama many characters appear in a scene 
and then they do not come again on the stage. All characters do not 
appear all the time. In the war in Lanka the monkey warriors died. 
But Hanuman did not cry. When he brought the ‘‘Sanjiva’’ hill for 
the sake of Rama and Lakshmana the monkey warriors also came 
to life. But that was incidental. Hanuman was not specially happy 


about it. 


Hanuman is not affected by the infirmities of old age. His 
body is steel-like. In the northern parts of our country he is called 
‘‘bhajrang’’. But I think that even if Hanuman had been affected by 
infirmities he would have taken them in their stride thinking that 
all that was Rama’s ‘prasad’. He might think ““Have not great 
actors taken the role of Dhritharashtra and Surdas and acted like 
blind people? If we have to give trouble to others due to our 
infirmities let us feel happy that by this we are enabling them to 
wipe out their ‘karma’ to some extent. If they are treating us badly 
let us feel that by this we are also wiping out our ‘karma’ to some 
extent” - this is how our imaginary ‘‘weak’’ Anjanéya would have 


thought. 

The sum and substance of all this is that if we take the whole 
thing as the drama of the Lord, everything will be happiness, We 
will not become tired of life. However old one may become, 
whatever distress is to be faced by us or others in the world we will 
not feel it and will look at the whole thing unconcerned. We talk of 
enjoying a drama. Itis more here than in Parema Padam. There the 
Lord is on the high pedestal. He keeps everything there high. The 
(the nine tastes) of a drama are not there, But here, 


‘‘nava rasas’ j 
x all forms he takes! Is it he that 


what all magic he creates! What 
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takes all these strange forms! Is it he who causes so much disaster? 
- thus thinking, one can enjoy the drama of ‘‘nava rasa’’. If we 


develop this attitude - if we pray to him and achieve that attitude - 
even a long life on earth will be welcome. 


Anjanéyaswamy is like that, It is because all of us should 
become like him whenever any one does ‘namaskar’ (prostrates)) 


we bless that person with the words “‘Dhirgayushman bhava 
sowmya’’, 


Mangalam 
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